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PREFACE. 





It was my intention to have accompanied this transla- 
tion of the Brihad Aranyaka Upanishad with an intro- 
duction in the manuer adopted in my translation of the 
minor Upanishads; but as the state of my health compels 
me to rest for a time from literary labours, and as I do 
not wish to delay any longer the publication of a work 
which has been several years in progress, I am obliged 
to forego my wishes on the subject, reserving for the 
future the publication of my views on this Upanishad in 
a separate form. 

I would only add here the reason which induced me 
to discontinue the translation of S‘ankara’s commentary. 
At the commencement of the work I deemed it desirable 
to anglicise the commentary in order to assist the student 
in understanding so difficult an author as S‘ankara; this, 
I presume, has been accomplished by the portion I have 
translated in the first two fasciculi, and it appeared to 

‘me useless to continue with the translation of the whole 

commentary, as it is cumbroug and generally adds nothing 
to the explanation of the text, an opinion which was 
also held by several of my Oriental friends in- Europe. 
In the latter part of my work, accordingly, I translated 
only such passages of the commentary as elucidate the 
text, and gave, generally in my own words, S’ankara’s 
prefatory remarks to the different Brahmanas, these 
remarks being interesting for the yews expounded there- 
in as well as for the insight which they offer into the 
connexion of the various parts of. this Upanishad. 
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SANKARA’S INTRODUCTION. 


Om! Salutation to Bramha (or Bramhé) and the other Rishis, per- 
fect in the traditional knowledge of Bramhs, whose names are enume- 
rated in the lineage from teacher to teacher.* Salutation to the reli- 
gious instructors.+ 

This brief} commentary of the Véjasanéyi Bramha Upanishad, which 
commences with the words: ‘The dawn isthe head of the sacrificial 
horse,” is composed for the sake of those who wish to liberate them- 
selves from the world, in order that they may acquire the knowledge, that 
Bramha§ and the soull| are the same, a knowledge, by which the libera- 
tion from the cause of the world* is accomplished. This knowledge of 
Bramha is called Upanishad, because it completely annihilates the 
world, together with its cause (ignorance) in such as possess this know- 
ledge ; for this is the meaning of the word Sad,+ preceded by Upani.t 
A work which treats on the same knowledge, is also called Upanishad. 


* Bramba Rishis are the esges, who in continuous succession from Bramba, 
Bramhé, Paramésti, &e. taught the knowledge of the universal soul. They are 
enumerated in the Vanea Brame, a part of the present Upanishad. V. p, 503, &c. 

+The plural is bere the plural is majestatis, meaning the preceptor of Sankara 
Kebérya, whose name was Govinda. 

+ Briof it is called, 19 comparison with the more voluminous commentary, called 
the Bhartri Prepancha Bhéahya. 

§ Bramba, the universal soul. 

Il The fndividual woul, According to the Védantists the soul, independent of the 
body, is the substance which is pare existence, knowledge and bliss, and which 
must therefore not be confounded with ite facultie(f the senses, the mind, intel. 
lect, &e, 

* The cause of the world is ignorance, 

+ Sed means to destroy, or to go. 

+ Upa means near, Ni expresses certainty. 
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The above-mentioned Upanishad, which contains 6 chapters, is called 
. Aranyaka, as being spoken in a desert, and Brihad (great) from its 
extent.* 

The connexion of this Upanishad with the ceremonial partt of the 
Védae will now be mentioned. The whole Véda has the design to 
explain by what means objects of desire and aversion that cannot 
be proved by perception or inference, may be obtained or removed ; for 
every man has naturally the wish to obtain objects of desire, and 
remove objects of aversion. The Véda has not to investigate objects 
of the senses, because the knowledge of what satisfies desires, or re- 
mores objects of aversion, is produced by perception and inference.t 

Further, unless there is a knowledge of the existence of the soul in 
another life, there cannot be a wish to obtain or remove objects of de- 
sire or aversion in a subsequent life ; this is clear from the conduct of 
those who§ do not admit any other desires but those, prompted by one’s 
own nature. In consequence the Védaie science is founded on the 
knowledge of the existence of the soul, relative to a former life, and 
‘pon the special means by which objects of desire and aversion in 
another life may be obtained or removed. The existence of the soul ag 
independent of the body, is evident from positive declarations of the 
‘Védas, as shown by the following passages: “This is the investigation 

* This Upanishad, besides the namea of Vajisanéyi Bramba Upanishad and 
Bribad Aranyaka Upsnishad, bears also the denomination of Kénwa Upanishad. 

+ The Védas are divided in two parts, the first is the Karma-kénds, the ceremo- 
nial part, also Piirva-kinds, and treats on ceremonies, the second is the Judna- 
‘kinda, the part which contains knowledge, also named Uttara-kenda or posterior 
Part, and unfolds the knowledge of Bramba or the universal soul. 

t The Mimfnsakas ond Védéatis assert five kinds of evidence, viz. perception, in~ 
ference, verbel communication, compsrison and presumption. Some add also pri- 
vation. The Chérvékes recognise but one, viz. perception. The followers of 
Kanéda and those of Sugate (Buddha) acknowledge two, perception and inference. 
The Skuchyes reckon three, including affirmation. The Naiyéyices, or followers of 
Gotama, count four, viz. the foregoing together with comparison. The Prabbékaras, 
aa first observed, admit five. And the rest of the Miménsakas, in both schools, 
prior and later Miménsa, sages six. Col. M. E. Vol. I. pp. 303,804. In our 
passage perception and inferente include the other kinds of evidence. 

§ The Lékéyatikes are here meant according to Xoands Giri, They do ot ac- 
Imonledge the existence of the soul, independent of the body, and sccerdingly do 
not perform any actions relative to a future life, 





. Introduction. 3 


whether after the death of man ¢he soul exists; some assert, the goul 
exists; the soul does not exist, assert others.’ This is the commence- 
ment of one Upanishad,* and it concludes with the words : it exists. 

Another passage says: “Some souls after death are born (again) to 
obtain a body like animals, others are changed into the condition of 
a trunk, according to their works, according to their knowledge of 
the Védas.”’t 

Another passage commences: “ Z¢ (the soul) is itself light, its know- 
ledge and ceremonial works follow it (in another life); man becomes 
holy by holy work.” 

Another passage which commences: “ I will declare” § concludes 
with the words: the soul is knowledge. 

The assertion, that the existence of the soul, as independent of the 
body, can be proved by perception, is not correct ; for there is a contra- 
dictory assertion of such who argue the contrary. 

For, if from perception a knowledge of the existence of the soul in 
connexion with another body, could be derived, we should not be op- 
posed to the Lékéyatikas|| and Bauddhas,* who assert that the soul 


* See Katha Upanishad, I. 20, 
+ KU. VI 13. 


2K. U. V.6—7, 

§ Bribad Aranyake U. p. 345, 

| The Chérvakas (or Sinyavédis) so named from one of their teachers, the Muni 
Chérvéka. From Vrishaspati they are called also Vérhaspatyas. The appellation 
SGoyavddis, implies the asserter of the unreality and emptiness of the universe, and 
another designation, Lékéyate, expresses their adoption of the tenet, that this be- 
ing is the Be-all of existence : they were, in short, the advocates of materiulism and 
atbeivm, and have existed from a very remote period, and still exist, as we ball here- 
after see. Wilson's Sects of the ilindus, p. 15. 

They (the Chirvékas) restritt to perception the only means of proof and source of 
Knowledge. Others, however, admit probability and tradition, Col. M. E. Vol. I. 
p-403, Ssdénanda in the Védinty Séra, calis up for refatation no leas than four 
followers of Charvéke ; one maintaining, that the gross corporeal frame is identical 
with the soul, another that the corporeal organs constitute the soul, n third affirming 
that the vital fanctions do so, a fourth insisting, inf the mind and the soul are the 
same, C.M.E. pp. 403, 404, 

There are four sects among the followers of Buddha: 1, The 

, who maintain, that all in void. 2. The Yégachéras, who assert, that, 

except internal sensation or intelligence (Vijnyénu) all else ix void. 3. Sautranticas, 
a2 
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does not exist. For with regard to objecta of the senses, as for 
instance a pot, no contradiction takes place, as if one would assert the 
non-existence of a pot, although if ts perceived by the senses. If you 
hold, such contradiction may exist by referring to the well known topic 
of the trunk and the man, if the same object is taken by some fora 
trank, by others for a man, we remind you of the fact, that all dispute 
ceases, when the nature of the object has been ascertained. For there is 
no dispute about the nature of an object of the senses, for instance, of a 
trunk, when it has been ascertained by perception. The Vaindsikas* 
on the other hand, although acknowledging the J, yet reject the 
opinion of the existence of the soul, independent of the internal body.. 
Accordingly, since the soul is different from any object of the senses, 
its existence cannot be proved by perception. 

Nor can it he proved by inference. If you say, that the Sruti applies 
arguments in proving the existence of the soul, and that these argn- 
ments are based upon perception, we do not admit this on the ground, 
that there is no perception of the soul, relative toa former birth. 
‘When, however, the existence of the soul by the Véda is acknowledged, 
and also by common arguments, according to the meaning of the Véda, 
the followers of the Véda, the Mimansakas and Térkikas (or logi- 
cians), will substitute the fiction, as if the perception of the I and the 
arguments in accordance with the Védas, were produced by their own 


‘They affirm the actual existence of external objects no less then of internal sensa- 
tions, The exterior objects to be known by immediate perception, 4. Vaibbéshikas, 
who agree with the latter, except that they contend for « mediate apprehension of 
exterior objects, through images, or resembling forms, represented to the intellect. 
©. M. E. Vol. L pp. 390, 391. 

* Hence these Buddhists (the Sautidntikas and Vaibbéehikes, who believe, 
that objects cease to exist, when no longer perceived, they have but a brief durae 
tion, like the flash of lightning, lasting no longer than the perception of them. 
‘Thelr identity is but momentary) are by their adversaries, the orthodox Hindus, 
Aesignated ax Pirna—or Sarva—Vaindsikes arguing total perisbableness, while the 
followers of Kanéda, who acknowledge some of their categories to be eternal and 
jnvariable, and reckon only transitory and changeable; and who insist that 
identity coases with any varidtion in the’tomposition of the body, and that a cor- 
poreal frame, receiving nutriment and discharging excretions, undergoes continual 
change, and consequent early loas of identity, are for that particular opinion, called 
Asdhavaindsikes ‘arguing half perishableness.’ Col. M. E. Vol. 1. pp. 393, 394. 
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intellect, and hence say, that the soul is proved by perception and in- 
ference. 

The ceremonial part of the Védas is intended for the special instruc- 
tion of him, who with certainty knows that the soul exists, subject to 
transmigretion, and who in consequence is anxious to avail himself of 
special means to obtain and remove objects of desire and aversion 
in connexion with another body. The ignorance, however, with regard 
to the soul, which produces the wish to obtain what is desired, and to 
remove what is not desired, and which by its nature prides itself 
in the feelings of self, dominion and possession, is not annihilated by 
ceremonial works ; this can only be effected by the opposite knowledge 
of the identity of Bramhe with the individual soul. For as long as this 
ignorance is not annihilated, so long the ignorant soul, owing to passion, 
hatred ‘and other natural faults, resulting from works, and owing to 
the transgression of commands and prehibitions of the Sistra, conti- 
nues to accumulate by thoughts, words and by the body, works which 
are called unholy, and which are the causes of evil concerning events that 
fall within the senses as well es that which do not fall within them. 
Allthis is the result of the greater power of natural faults. Hence, in 
proportion to the faults, transmigration ensues from the highest state 
downwards to the lowest state of inanimate matter. 

Sometimes the purification by means of the Sistra has a greater 
power, Hence the soul acquires by actions of mind{speech and body 
state Which is called virtue,Jand which is the cause of. good.) This 
virtue is twofold—virtue img from knowledge and mere virtue. 
‘The reward of the latter is the obtaining of the world of the manes 
(Pitris) and of other like worlds. The reward of virtue, resulting from 
knowledge, is the obtaining of the world of the Dévas, and of other worlds, 
upwards to the world of Bramha. Thus it is said in the Séstra: sacrifi- 
cial works directed to Bramha, are preferable to works directed to the 
Dévas. Also the Smriti* teaches: work, according to the Védas, is 
twofold, (such as concerns active life, and such as refers to contem- 
plation ; the former satisfies desires, the latter abstains from them 
through knowledge.) 

If lastly, virtue and vice are equally balanced in a person, he obtains 
the condition of man. Thus by the power of ignorance and other 

* Manu. 12. 88, 
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innate faults, a soul has to transmigrate, in accordance with its virtue 
or vice, into worldly forms, different in name, shape and works, from 
the state of the world of Bramhé downwards to the condition of inani- 
mate matter. 

Thus this manifested world, subject to the connexion between cause 
and effect, was not manifested before its creation. “This world which, 
like sprout springs from seed, proceeds from ignorance, which 
is placed as the result from works, from the performer and effects 
upon the soul, is without beginning, is without end, is without reality.” 
To remove the ignorance of a person who shows by reficctions, as just 
described, his dissatisfaction with the world, the following Upanishad 
is commenced ; in order that he may obtain the knowledge of Bramha, 
which is opposite to that ignorance. 

The knowledge, however, of the ceremonies regarding the sacrifice of 
a horse, is required that those who are not fit to perform the horse- 
sacrifice may obtain by this knowledge the same reward.* 

If one by such passages from the Sruti as the following: “‘ By know- 
ledge or by holy actions the mentioned reward may be obtained,” and 
“(He who overcomes even this world,” would conclude, that the 
knowledge was only a kind of work, he would be in error, first, because 
passages as such ;: ‘ who offers the sacrificial horse,” and “ who knowst 
him thus,” leave it optional, to perform that sacrifice either by knowledge 
or in reality ; secondly, because it (this knowledge) is also mentioned in 
the second part of the Sruti, which treats on knowledge ; thirdly, because 
also by other ceremonies a similar representation is made. Hence it 
follows, that from knowledge alone the reward of the horse-sacrifice ia 
derived. The chief of all ceremonies, however, is the Aswamédha, 
because its reward includes the universal and special state of Uiranya 
Garbha.t 

* Vis, at the commencement of the Upanishad a description of the Aswamédha 
or horse-sscrifice, which does not properly belong to it, is given for the object, that 
Bréhmansand others may obtain by knowledge the reward of this sacrifice, which 
oan in reslity only be performed by kings. 

t That is to say, who knows the sacrifice of the horse to be an emblem of Prajfpati. 

3 The universal state is Hiranya Garbhs as soul of the universe, or Iswara, who 
rules ell; the special state is Hiranya Garbha as present in every individual. Here 
the special state means of course the state of a special divinity. 
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Farther at this commencement of the knowledge of Brahma, the 
ceremony of the horse-sacrifice is described for the purpose to show 
the worldly tendency of all sacrifices; for its reward is shown as the 
devourer, which is death. 

If it be said that the regular* ceremonies have no worldly effect, we 
deny this on the authority of the Sruti, which enumerates the effects of 
all works. For every ceremony requires the assistance of a wife. When 
by such wishes as the following, “may I have a wife,” which are 
based on our very nature, the connection of all ceremonies with ob- 
jecta of desire,—moreover, as the reward of the ceremonies to be 
performed by a son, the world of the Rishis or Dévas, have been 
pointed out, the state of Hiranya Garbha will be shown ae reward of 
the Aswamédha at the end of this chapter by the words : “This world 
is threefold by name, form and work.’” 

‘Thus the world is the manifest effect from all actions. These three 
(names, forms and works) then were before the origin of the world 
not manifested. Again they become manifest from the effecta of 
the works of all living creatures, as a trec eprings from seed. This 
world, which is at the same time manifest and not manifest, the 
object of ignorance, which is morpheus and amorpheus ; is for the sake 
of the ceremony, the performer and the effect, placed through igno- 
rance upon the goul by its semblance of it. Therefore the soul, although 
it is separate from the world, although in its nature it is without the 
distinction of name, form and work, although it is without duality, 
essentially eternal, pure, intelligent and blissful, is yet manifested by 
the difference of ceremony, performer, effect, and by other distinctions. 
Therefore as the erroneous conception of a rope as a sunke is removed by 
acorrect apprehension, so the knowledge of Bramha is commenced to 
annihilate the ignorance, the cause of desire and other faults, and also 
of works, of a person who is dissatisfied with this world, which natu- 
rally represents the distinctions of ceremonial act, of the performer 
and of the effect, and which naturally applies causes and effects 
by such sentences, as; this is so or so. In this the part, commencing 


* Regular ceremonies are such, which, if not performed, are causes of sin, and 
if performed, are no causes of merit, ceremoniea which every Bréhman is bound to 
perform, ws for instance the regular ceremonies, called Sandhya bandans. V. Vé- 
dante Séra, Caloutta Edition. p. 2, 
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with : “The dawn is the head,” &., is designed for the knowledge of 
the horse encrifice. The sacrifice is represented under the emblem of a 
horse, on account of the eminence of the horse. The eminence again 
is derived from the sacrifice bearing its name, and from ita being the 
representation of Prajépati.* 


% The Aewamédha and Purushamédhe, celebrated in the manner directed by this 
‘Véda, (white Yajor Véda) are not really sacrifices of horses and men. In the first 
mentioned ceremony, six hundred and nine animals of various prescribed kinds, 
domestic and wild, including birds, fish, and reptiles, are made fast, the tame ones, to 
twenty-one posts, and the wild, in the intervals between the pillars; and after cer- 
tain prayers have been recited, the victims are let loose without injury. 
Thia mode of performing the Aewamédba and Purusbamédha, as emblematic cere- 
monies, not as real sacrifices, in taught in this Véda and the interpretation is fully 
confirmed by the rituals, and by commentators on the Sanbité and Brébmana, 
The horse, which is the subject of the religious ceremony, called Aewamédhs, ia 
also avowedly on emblem of Viréj, or the primeval and universal manifested being. 
Col, M. E. Vol. I. pp. 61, 62. 











BRIHAD ARANYAKA UPANISHAD. 


FIRST CHAPTER, 
First Brémhana. 


Om ! The dawn in truth ig the head of the sacrificial horse. 
The enn is the eye; the wind the breath; the fire, under the 
name Vaiswanara, the open mouth ; the year the body of the 
sacrificial horse. The heaven is the back ; the atmosphere the 
belly ; the earth the footstool (hoof) ; the quarters the sides ; the 
intermediate quarters the bones of the sides ; the seasons the 





The dawn is in truth, &c.’ The dawn means here the hour of 
Bramha, “In truth,” is said for the sake of reminding, and reminds of a 
well known time, “ Is the head,” from its being the principal time ; for 
the head is the principal part of the body. For the object of purifying the 
animal, representing in its members the various parts of the ceremonies, 
time and other conditions of the sacrifice are typified by the head and 
other parts. It is represented as Prajépati by giving it the emblems of 
i; for the representation of the animal by time, the worlds aud 
ities is its representation as Prajapati ; for this is the nature of 
i, as Vishnu and other deitics are represented under the form 
of an image. “The sun is the eye,” as nearest to the head, and as being 
the tntelary deity of the eye.*—‘ The wind is the breath,” from ita 
identity with it. “The mouth is fire, under the name of Vaiswanara ;” 
Vaiswinare is the special name of Agni, meaning, whose mouth is wide 
open. Agni is also the déity of the mouth, “ ‘The year is the body,” 
viz. the year, as containing twelve or thirteen months, The year is the 
body of the members of time ; for the body is in the midst of the mem- 
bers, as the Sruti says. “Of the sacrificial horse ;”” this is here repeated 
for the sake of connection, ‘<The heaven is the back,” both being placed 
slike above. “The atmosphere the belly,” both being hollow. The 
earth the-footatool. The quarters, although four, are the two sides, by 

* An the eye in nearest to the head, so the sun nearest to the dawn, This is the 
point of their resembiance. Ananda Giri. 

c 
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members; the months, the half months, are the joints ; day and 
night the feet; the constellations the bones; the sky the mus- 
cles ; the half digested food the sand; the rivers arteries and 
veins ; the liver and apleen the mountains ; the herba and trees the 
various kinds of hair. The sun, as Jong as he rises, is the fore- 
part of the body; the sun aa long as he descends, is the hind 
part of the body. The lightning is like yawning; the shak- 
ing of the members is like the rolling of the thunder; the 
passing of urine is like the rain of the clouds; its voice is like 
epeech, 1. 





the similarity of both. This comparison is not improper for the reason, 
that the number of both is different ; for as the two sides of the horse 
are turned to alt quarters, there is no fault in this comparison. ‘The 
intérmediate quarters,” viz. Agnéyi (regent of the south-east), &c., the 
‘bones of the sides. ‘ The seasons are the members,” from the simile. 
Tity of the parts of the year with the members of the body. “The 
months and half months the joints,” from their similarity. ‘Days 
and nights the feet” in plural number from the difference of days, as 
days of Prajépati, of the Dévas, of the Pitris, and of men. ‘“* Fect,”” 
because they proceed ; for the time as body proceeds with the days and 
nights, as with the feet of the horse. ‘‘ The constellations the bones,” 
from their similar white colour. ‘‘ The sky,” meaning here the clouds 
of the sky, because the sky was formerly mentioned as the belly, are the 
‘muscles, from the similarity of both in cozing either water or blood. 
“The half digested food the sand,” from the similarity of the separate 
parts, The rivers, “arteries and veins,” because both ooze. ‘The liver 
and the spleen,” the mountains, viz. the two pieces of flesh to the right 
and left under the heart ; they are called “ mountains” from their hard- 
ness and height. The herbs, small plants, the hair of the body ; the 
“ trees,” the hair of the head, according to their likeness. The aun rising 
until noon is the forepart of the horse above the navel ; the sun, descend- 
ing from the midst of his course, is the other half, the hips and loins, 
from their respective similarity. “ The lightning is like the yawning,” 
from the likeness of the mouth, when it suddenly opens, with the rend- 
ing of a cloud. “The shaking of the members is like the rolling of 
thunder,” from the similarity of the sound. ‘The pasting of the urine” 


First Chapter. First Brdmhana. lM 


‘The day is the Mahima, placed before the horse ; its birth- 
place is the eastern sea; the night the other Mahima, which 
ia placed behind the horse; its birthplace is the western sea ; 
these Mahimas are placed around the horse. The horse, 
under the name of Haya, carried the gods, under the name of 
‘V&ji the Gandharvas, under the name of Arva, Asurs, under the 
name of Aswa,men. The sea is its companion, the sea ita 
birthplace. 2. 





is like the raining of the clouds—both sprinkle alike. The voice is like 
the neighing of the horse ; in this there is a natural likeness. 1 

“The day,” &c., this is said in illustration of the golden and silver cups, 
called Mahima, which are placed before and behind the horse. The day 
is the golden cup, from the similar splendour of both. How is the day 
placed as the cup before the horse? By its being an emblem of Prajé- 
pati; for Prajépati who is represented by Aditya (the sun), &c. is de- 
signed by the day. In naming the horse, Prajépati is meant, as the 
lightning is manifest by manifesting a tree. The birthplace of the 
golden cup means here the place where it is kept. Thus the night 
represents the silver cup, from the likeness of the colour, or of the 
hind-pert of the horse. Behind this horse, the cup, by name Mahima, 
is placed. Its birthplace is the western sea. Mahima means greatness ; 
for it shows the opulence of the horse, that the golden and silver cups 
are placed on either side. These cups, under the name of Mahima, 
are placed around the horse. The repetition is here made for the 
sake of praise, viz. the Mabimas, which have those distinctions, and 
the horse gifted with greatness. The same praise igs intended by 
the words: ‘The horse under the name of Haya.” Haya is derived 
from the root Hinsti, the ‘action of going, going in au eminent manner, 
unless it means a peculiar race. ‘It carries the gods,” means either it 
gained the condition of a god by its being the representation of Prajd- 
pati, or it became the carrier of the gods. But is not the office of carrying 
a blame? By no means; for carrying is the nature of the horse, 
and as by this nature it acquires an eminence, as being connected 
with the gods snd other superior beings, it is rather a praise. In 
the same manner the word Véji and the other terms of the horse 
denote different races. The horse, under the uame of Véji, carried 

c2 
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Second Brdmhana. 
There was not any thing here before: this was indeed en- 
veloped by death, who is voracity ; 





the Gandharvas, under the name of Arva the Asurs, under the 
name of Aswa men. The sea, which represents here the universal 
soul, in its companion ; there is its dwelling place. The sea, ita birth- 
place, the cause of its production. In this way the purified birth- 
place, or the purified dwelling-place is praised. In the waters is the 
birth-place of the horse, says the Sruti; thus the sea is its well known 
origin (2.) 

‘The origin of the fire, required for the performance of the horse-sacri- 
fice, will now be explained. As it is intended to describe the particulars 
of the fire with regard to the horse sacrifice, the birth of the fire is here 
introduced for its praise. 

“There was not any thing here before.” “ Here,” in this universe, 
there was not any thing that could be distinguished by differences 
of name or shape. “Before,” viz. before the creation of the mind and 
other productions. 

‘Then was there not the universal void ?* For this follows from tho 
passage of the Srati: “There was not any thing here,” which means there 
was neither an effect nora cause. It follows also from the idea of 
production ; for suppose a pot be produced, consequently there is no ex- 
istence of the pot before its production.’ 

But hence does not follow the non-existence of the cause, as is evident 
from the lump of earth (from which the pot is produced ;) let it be 
granted, that there is no existence of a thing, that is not perceived ;+ let 
therefore the effect not exist; this, however, does not affect the exist- 
ence of the canse, as it can be perceived (before it produces the effect.) 

«No, because before the production there 1s no perception whatever, 
either of cause or effect. If then non-perception, which is a negation, ia 
the cause of the whole world, neither cause nor effect can be perceived 
before its creation ; therefore the negation of all (cause and effect) must 
be admitted.’ 

‘We deny this. First, because the Sruti declares ; “By death waa this 

* This is the opinion of the Médbyamikas, one of the four sects of the Bauddhas, 


Vide p. 3. 
+ As of an effect, which ia not perceived, before it is produced by its cause, 
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indeed enveloped ;” for if there was nothing to envelop, and nothing to be 
enveloped, the Sruti could not say, this was indeed enveloped ; for there 
is no such a conception as the son of a barren woman, adorned with a 
sky-flower. And it is seid, by death indeed was this enveloped ; there- 
fore, by the evidence of the Sruti, it follows both, that before the-crea- 
tion of the world there was a cause which was enveloping, and that there 
was an effect which was enveloped. We deny it secondly, by argument ; 
for we may know by inference existence of cause and effect before 
the production ; for if a real effect takes place, it must be produced by 
a real cause, and cannot be produced by an unreal cause. 

‘The existence of a cause of the world before ita creation is argued in 
the same manner as the existence of the cause of a pot and of other 
productions. If you* argue the non-existence of the cause of the pot, 
&c. from the reason, that the pot could not be produced, unless the 
lump of eartht and other similar things disappear,t we cannot agree, 
since earth and other substances are the real causes; for earth, gold, 
&c. are the causes in the production of a pot, and not the peculiar shape 
of the lump, since, if there is not the former, (earth,) there is uot 
the latter, (the pot.) Namely, even if thereis not» peculiar shape 
of the lump, the production of pot and similar effects takes place from 
such substances alone, aa earth, gold and similar causes. Therefore 
not the peculiar shape of the lump is the cause in the production of a 
pot. On the other hand, if there do not exist earth, gold and similar 
substances, the production of a pot, &c. does not take place ; consequently, 
earth, gold, &c. are the canses, not the peculiar shape of the lamp; for 
every cause, when prodncing an effect, produces this effect only by con- 
cealing (making disappear) its former effects, because it is impossible 
thet from one and the same cause, at one and the same time, many 
effects should be derived.§, 


* The opponent of course. 

+t From which the pot is produced. 

t Viz. the opponent reasons in this way: If the effect (for instance, the pot) 
hea no actual existence, the exuss (the lamp of earth) does alao not exist. If the 
effect haa actual existance, the cause (the lump of earth) has disappeared, i, e. 
exists no more. 

§ For instanoe. The shape of a lump of earth, from which » pot is to be made, 
must disappear in order that the production be possible. This shape, however, 
ia not the cuuse, but it is merely a former effect of the same cause, carth, 
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Nor does the cause disappear with its former effect: therefore the 
production of the pot by the disappearance of the lump, (which you say, 
is the cause) shows, that the lump is not the cause. If you say, ‘ that 
before the production a cause does not exist, because, independent of 
the lump of earth, earth and other substances have no existence,’ we ob- 
ject; for earth and other substances do not disappear with their ‘former 
effects, but are yet found in the last productions, as in a pot, &c. 

If you maintain, ‘ thet without the lump, the pot, &., earth and other 
causes are not perceived,’ we deny this also, because, when # pot, &e. is 
produced, the lump, &c. has disappeared, while the earth and other 
real causes are there still remaining. If you say, ‘that the connexion 
(between cause and effect) depends upon comparison,* and not upon the 
permanence of the cause (in the effect) ;” we deny this also, for as the 
parts of earth that compose a lump, are found in a pot by mere per- 
ception, there is only a semblance of inference, and therefore comparison 
and other similar actions do not take place. 

Moreover the different mode of operation in perception and in infer- 
ence is not incompatible, because inference, which is always preceded by 
Perosption, would otherwise have nowhere a place to depend upon, 

“If it be supposed, that ‘all has only « momentary existence, and ace 
cordingly in a sentence : that is this, both terms refer only to a momen- 
tary existence,’ it follows, that the notion of that is dependent on the 
notion of another that, which is again dependent on another, so that 
there is no stability. It further follows, that the notion “that is like 
this,” is slso impossible, (the term ‘this’ being dependent on o simi- 
lar series) hence the conclusion is unavoidable : there is no dependence 
whatsoever. The connection between the two notions of that and 
this is also impossible, because there is no subjectt to perceive them. 
If you say, ‘there is a connection between them by comparison,’ we 


* Sankara bas omitted to give the argument of the opponent, which is based 
pon the supposition that the relation of cause and effect oan only be spprehended 
by comparison, Ananda Giri supplica this as follows. All thot exists is only mos 
mentary; but these modes (cause and effoct) exist ; therefore they are momentary. 
If thus the momentery existence of all that exists, bes been shown, and the relation 
of cause and effect depends upon comparison, delusion ia unavoidable. 

+ No sentient subject, no reasonable being, because it would be involved in the 
same cternal change, 
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object, because the mutual connexion of the notions of that and this - 
cannot be understood, And if there be no connection between one 
object and another object, the idea of comparison cannot take place. 

‘Granted, that there is no comparison, the notion of that is possi- 
ble.’ No, because, like the notion from comparison, the notions of that 
and this have no reference to any real object. ‘Granted that all notions 
have no real object, what then?’ You must then admit that true as 
well as false notions refer to objects which are objects of nothing, If 
you lastly say, ‘this may be so,’ we contradict, because, if all notions are 
without object, you cannot form the idea of a false notion. Hence, 
your opinion, that the notion of that depends upon comparison, is not 
true, and we therefore conclude, that the real existence of the cause 
before the production is proved. 

‘This is also true with regard to the effect, on the ground of its mani- 
festation. ‘How is the existence of the effect before its production 
proved on the ground of its manifestation ?"* 

Manifestation is the ground of this (effect)—hence manifestation means 
@ perception dependent on a knowledge which is present; for aa in 
common life a pot and similar things, enveloped by darkness, become an 
object of knowledge, when the cause of enveloping has becn removed by 
means of light, &e., and do therefore uot disapprove their former exiat- 
ence, 80 algo we argue the existence of this world before its production ; 
for unless a pot exists, it cannot be perceived, even if the sun rises. 

«It certainly is not perceived by you, unless it exists. For if produc- 
tions, ag a pot, &c. do at any timet not exist, they are not perceived 





* The objection of the opponent, according to Ananda Giri, is, ae follows: If 
you say, that an effect is proved by its manifestation, how does the existence of the 
effect follow from ite manifestation ? for from the existence of the effect follows also 
ita manifestation, and again Jou maintain, that the existence of the effect is bared 
upon its manifestation, This is a false circle.—T! 
The previous existence of an effect, which is not perceived, is proved by its mani- 
festation, which is perosived, There is therefore no false circle. The argament for 
the previous existence of an effect is based on this premise : All that is manifested, 
‘exists before its manifestation, as m pot enveloped by darkness. 

+ Reference ia here made to the past and future time ; for if, eays Ananda Giri, ax 
effect, that is destroyed, or that js to be, did exist like a present effect, it would be also 
perceived. This, however, is not the cue, and therefore the argument is not 
correct. 
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by you, ifthe sun even rises. Ifthe lump of earth is not at hand, and no 
enveloping causes, as darkness, being present, the effect will not be 
perceived on the ground that it exists.’ 

We do not admit this, because there is a twofold kind of envelop- 
ing; for things that envelop an effect, as a pot, &c. are twofold ; first, 
things which screen, as darkness, &c. when the earth and other 
eubstances are already manifested ; secondly, the modification of the 
parts of earth and other substances in the state of another effect as of a 
lump, &c., before the manifestation of the earth in the effect of a pot, 
&e, Accordingly, the perception of an effect, a8 a pot, although existing 
before its production, ca:mot take place, because it is enveloped (in another 
effect). The distinction, however according to the common ideas of 
destroyed, produced, existing, not existing, is merely the twofold distinc- 
tion of the ideas of manifestation and disappearance.* 

«This is improper, because the lump, the two halves of the pot,+ &c. 
are different from any thing that envelops ; for any screen, as darkness, 
which envelops any production, as a pot, &c., appears something differ- 
ent from the pot and similar things, while the lump or the two halves 
do not appear different from the pot. Therefore your assertion, that a 
pot, which is in the state of a lump, or of the two halves, is not per- 
ceived, because it is enveloped, is improper, because it is different from 
the idea of enveloping.’t 


* By the dissppearance of the half, « pot is destroyed ; by removing the lump and 
other enveloping things, it is manifested ; its manifestation by means of a light, &c, 
is ita existence ; its disappearance by means of the lump, &c. is its non-existence. 

t To understand the following, itis necessary to know thut the usual way among 
the Hindas to make a pot is, first to form two separnte parts, the Kapélas, the 
halves of the pot, and to join them afterwards in the middle, 

} This objection is besed upon the supposition, that the thing, which is envelop- 
ing, is wot identical with the thing, thet is enveloped by it, es for instance darkness 
fa not identical with any thing that is enveloped by it. Therefore, the opponent 
‘argues, the lump of earth cannot envelop a pot or any other production, because 
both (the lump and the pot) are identical, The refutation of this is twofald, 
sceording to @ distinction in the term identical, viz. the assertion that the enve- 
loping thing cannot be identical with the thing enveloped, means cither, that it 
cannot be identical as to ite appearence in space, &e. or not identical as to its 
cause, The firstis refated by the fact, that the contrary takes places, for instance: 
when milk and water are mixed, water, which Is enveloped by milk, is perocived 
gene and the same with the milk, which could not be the case, if the thing that 
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‘We do not agree, for, on the one Aand, milk and water (when mixed) 
and similar things, appear in an identical state, although the water and 
similar things are enveloped by milk, &c. On the other Aand, if you 
tay, that ‘there is nothing which envelops, because the parts of a half 
that is ground to dust are contained in the pot,’ &c., we deny this; 
for if the different parts are in another effect, there is evidently 
an enveloping. ‘There must, however, be an effort to remove what 
envelops, because the pot and other effecta, which are in the state 
of the lump or of the halves, are not perceived in consequence of 
their being enveloped, and accordingly a person, who is desirous of 
any production, as of a pot, must direct his effort to destroy 
what envelops it, and not to the production of the pot. This, how- 
ever, does not exist, and it is therefore improper to say, that there is no 
perception of a thing which exists, because it is enveloped.’ We deny 
this, because it is against the rule in practice ; for the manifestation of a 
pot, &c, does not take place only by an effort to destroy obstacles, 
as is evident from the effort to produce a light, if a pot and other 
productions are enveloped in darkness. Ifyou say, ‘that this is done to 
destroy darkness, viz. that the effort made to produce a light, is merely 
made to let darkness disappear, and if the darkness is destroyed, the 
pot is* manifest by itself; for there is nothing (no obstacle to the sight) 
in the pot,’ we do not grant this, because the perception takes place, when 
the pot is manifested ; for as the manifested pot is perceived by means 
of a light, 0 it is not before the light is employed. Therefore the light 
is not for the means to destroy the darkness, but rather for the means 
of manifesting the pot, because the perception takes place by manifesta- 
tion. Sometimes there may be an effort also to destroy what envelops, 
as in the destruction of a screen, &c., but on this account it is not the 
rule. A person who wishes the manifestation of any thing, must make 
an effort to destroy all that envelops. 

This follows also from the success of a work, if done in accordance 
with its rule, We said, that an effect, which abides in the cause, is an 


envelopa must be different from the thing that ia enveloped. The second is refut- 
ed on the ground, that different effects in ono and the samo cause are separated 
from each other, and do therefore not destroy each other.—&. G. 

© That ia to say, when the screen, datkness, is removed, there ix no obstucte 
to its manifestation. 
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obstacle to another effect. If then an effort is made to destroy an effect, 
which was before manifested, for instance a lump, or the two halves which 
were defore concealed by the inmp,* then is produced an effect which is 
called splitting or grinding, &e. A pot, which is enveloped by such 
effects, is not perceived, and requires therefore another effort ; hence 
8 person who wishes the manifestation of a pot, can only be successful, 
if the needful action of producing a pot is used by him. There- 
fore the effect exists even before its production—This follows also 
from the distinction of the ideas of past and future. It is only 
reasonable, that the ideas of “there was s pot” and “there will be 
& pot,” like the idea of “there is a pot,” do not refer to an object 
that does not exiat.—It also follows from the actions of any one, who is 
Gesirous of a future production ; for nobody would act with regard to a 
desire of things that have no existence.—It follows also from the truth 
of the knowledge of the Ydgis, with regard to past and future evente. 
Ifa fature pot were not an existing thing, divine knowledge, from imme- 
diate perception with regard to a future pot, would be false, We donot 
take notice here of an effect, which is perceived at the present time ; for we 
granted before inference for the existence of an effoct which hae been, or 
which ia to be.—This also follows from the impossibility of the contrary. 
‘When potters are engaged in the fabrication of a pot, it is evident by 
this proof that the pot is to be; for if with any time the future existence 
of the pot is connected, then to connect with that time a not existing 
pot, is a contradiction ; for a pot, that is to exist, does not exist, means, it 
ig not to exist ; it is the same, as if it be said: This pot now before us 
does not exist.—Farther, let potters be engaged in the fabrication of 
a pot, and let it be said, the pot does not exist before its production. 
If then the meaning of the word not exiating, is, that the pot does not 
exist in the same manner, as potters and pther artisans, who are en- 
gaged in their work, exist, then there is no contradiction. Why not? 
Becanse the pot exists in its own form, which is to exist ; for neither the 
existence of the lump, nor of the half, is the existence of the pot ; nor is 
their future existeuce the future existence of the pot. Taken in this 
view, when potters are engaged in making a pot, there is no contradic- 
tion in the idea of a pot which does not exist before its production. If 


%* That is to say, which were before in the atate of the lump ; for this is a pre 
vious effect of the seme cause (earth), 
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. 
you, however, prohibit the idea of the condition of the pot as a future 
production, there is a contradiction ; but you did not prohibit this ; 
for with every action is not only existence or futurity connected (but 
also the past). Further, among the four privations,* the mutual 
privation with regard to the pot is perceived aa something different from 
the pot, as the negation of the pot may be for example cloth ; but it 
never ean become the negation of pot itself; for the negation of a pot, 
for instance cloth which exists, is never something negative, but some- 
thing positive. If this is the case, then all the other negations, viz. ante- 
cedent negation, destruction and absolute negation, which may take place 
with regard to the pot, are something positive, different from the pot 
itself, because taey nave the same connection with it as the mutual nega- 
tion. In this manner refer all negations to something positive. If this is 
the case, the antecedent negation of the pot does not mean a negation of 
the pot itself before its production. Therefore if you say, ‘the antece- 
dent negation of a pot,” you must acknowledge the (existence of the) pot 
itself, or you could not connect it with the genitive case (of the pot). If 
you say, ‘it is connected with it by a rhetorical figure, as if one speaks of 
the ody of a stone figure,’ yet, if you pronounce such a sentence as the 
negation of a pot, the connexion of the rhetorical negation is with the 
pot, and not with the nature of a pot (then the negation is only artificial 
negation and not the real negation of the pot.) If you say, ‘ that the nega- 
tion of a pot is something different from the pot,’ then we must refer you 
to the answer we have given before. 

Further, before the production of a pot, there cannot be a cou- 
nection of the pot which does not exist with its cause which exists, 
which is, as if you would give horns to a hare, because the connection is 
always mutual. If you say, ‘there is no fault in our case, because 
the connexion is only an accidental one,’ we object, because even an 
accidental connexion cannot take place for elements, of which the one 


© Negation or privation is of two sorts, universal and mutual, Universal nega- 
tion comprehenda three species, antecedent, emergent and absolute, Antecedent 
privation ia present negation of that which ate future time will be. Emergent 
negation is destruction, or cesastion of an effect. Absolute negation extends through 
all times, past, present and future. Mutusl privation is difference. It is reeipro- 
cal negation of identity, essence, or respective peculiarity. (Col. M. E. Vol. I. pp. 
286, 289.) 

D2 
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For voracity is death. He created this mind, desiring: May 
Lhave a soul. He went forth worshipping. From him when 
worshipping, the waters were produced. He then reflected: 
To me, when worshipping, water (Ka) was produced. For 
the same reason fire obtained the name of Arka, Happiness 
is indeed produced for him, who in this manner knows the 
nature of Arka. (1.) 





exists, the other not exists; for with regard to two elements that 
exist, either the necessary, or accidental connexion may take place; 
but it does not take place for elements, of which the one exists, 
the other does not exist, or for elements, of which either does not exist. 
It is therefore proved, that the effect exists before its production. 
The Upanishad now explains the nature of death, by whom this (uni- 
verse) was enveloped by the words: 

“ Who is voracity.”* The desire to devour is voracity—thie is death, 
for voracity is the true definition of death. By death then whose 
nature is voracity, this universe was enveloped. How is voracity death? 
The answer is: ‘For voracity is death.” The meaning of the word 
“for” is, that the reason is well known ; for he who desires to devour, 
kills according to his voracity the living creatures. Consequently death 
is represented by voracity ; Voracity asa desire is a quality of the soul in 
its modification as intelligence ; therefore this Hiranya Garbha, in his 
modification as intelligence, is called death. By this death was this 
effect enveloped, as a pot and other productions are enveloped by 
earth in its modification as alump. ‘He created this mind;” the 
abovementioned death, by the desire to create the productions, after- 
wards to be specified, made the so-called mind, capable to reflect 
on his creation, viz. the internal sense whjch is possessed with the 
faculty to ascertain knowledge, and with other faculties, For what 
purpose did he create the mind? The answer is: ‘‘ May I have a soul,” 
may, by the soul, in ite modification as mind, I have mind. Projépati, 
possessed with mind by the manifestation of mind, having adored 
himeelf, said : I have succeeded. “From him,” from Prajapati, “when 
worshipping, the waters,” the element whose quality is taste, “were 
produced,” as the embodied parts of his devotion, that is to say, 
he created the water after the production of the sky and the other two 

* Vid. p. 12, 
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Or the watera‘are Arka, The froth of the waters, which 
was there, became consistent. This became the earth. On 
the creation of this he became fatigued. The splendour, the exu- 
dation of him, when he was fatigued, heated, was poured out as 
fire, (2.) 


clements,* as it accords with the authority of another passage of the Sru- 
ti, and the improbability of a reverse order of the creation. ‘ He then 
reflected, when worshipping, (Archate) water (Ka) was produced for me.” 
For the same reason, that death was called Arka, Arka or the fire, in its 
connection with the sacrifice of Aswamédha, obtained the name of Arka ; 
for the second appellation of fire is Arka. The name of Arka, as de- 
rived from Archana, which means to worship for one’s welfare, or as 
derived from its connection with water, denotes a quality of fire. 'To 
him who in this manner, as has been mentioned knows the nature of 
Arka, water, or happiness (the word Ka is used for both) is indeed, of 
a certainty, produced (1.) 

“Or the waters are Arka.” Who is again called Arka? The waters, 
the embodied parts of the devotion, are Arka, as produced from Arka 
orfire: As it is said in the Sruti: And in the waters is placed the fire. 
But they are not directly called Arka, because this is the proper place to 
describe the fire, but not the water, And afterwards it is also said: This 
fire is Arka, “The froth of the waters, which was there,” like the 
cream of curdled milk, “became consistent ;” the froth of the waters, 
heated from within and without by the generative splendour, became 
consistent, ‘became the earth.’ The meaning is, that from these 
waters the mundane egg sprang forth. “On this,” on the produc- 
tion of the earth, “he,” death, Prajépati ‘ became fatigued ;”” for every 
body, after the performance of work, gets fatigued, and it is the great 
work of Prajépati to create the earth, What does it mean that 
he got fatigued? From the body of Prajépati, when fatigued, 
heated, distressed, his creative splendour as exudation, his substance 
was poured out. Which is the fire that was poured out? It is Prajé- 
pati ay the Biréj (who ia throughout splendour) within the egg, the 
first-born, containing within himself the whole organism of productions. 
Be ig the first embodied soul, as it is said in the Smriti (2.) 





* Ale and fire. Teittaréya Upanishad. I. 2. 
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He made himself threefold, Aditya as the third, Véyu as the 
third. This life parted threefald. His eastern quarter is the 
head. The quarters on either side are the arms. Then his western 
quarter is the tail, the quarters on either side are the thighs, the 
south and north the flanks, the sky the back, the atmosphere 
the belly; this earth the breast. This fire is placed in the 
waters; for wheresoever oue repairs, there he is placed. This 
results from the knowledge of the wise. (3.) 





This Prajépati, when born, divided his own self, the organism of all 
productions, threefold. How threefold? besides Agni and Vayu, he 
made Aditya asthe third to complete the number of three; in the same 
manner, beside Agni and Aditya, Véyu as the third, and also, beside Vayu 
and Aditys, Agni as the third, according to their equal power to fill up 
the number of three. This Prajépati, the life of every individual in the 
world, was divided threefold according to the nature of Agni, Véyu, and 
Aditya, especially according to his own nature as death, without giving 
up the nature of Viraj. This first-born fire, as Arka in its conection 
with the ceremony of the Aswamédha, this fire as Virdj, which is purified 
according to holy rite, is also represented under the symbol of a horse ; 
for, we said, the whole origin, as above mentioned, is narrated for his 
praise. Thus is his sacred origin. “ His eastern quarter is the head,” 
both being alike by their excellence. “‘ The quarters on either side,” viz. 
the quarters of Isé and of Agnéyi, “are the arms.” “Then the western 
quarter of the fire is the tail,” viz. the part of the hip and.loins, as being 
opposite to the front part. ‘The quarters on either side,” viz. Vayu 
and the seasons, “‘ are the thighs,” being like to the cornera of the back ; 
«south and north the flanks,” being like by their connexion with the 
two former quarters, “The heaven the back, the atmosphere the 
belly,” as in the former description ; “this earth is the breast,” both 
being alike by their position downwards. ‘ This fire,” being like Prajé- 
pati, or the fire as the substance of the worlds and of the other created 
beings, “is placed in the waters.” As another passage of the Sruti saya : 
thus are all these worlds within the waters. ‘ For wheresoever any body 
repairs, there he is placed” there he gains his abode. Who? He who 
thus knows the nature of the fire, which in the monner described is 
placed in the waters ; for this is the fruit of his knowledge. (3.) 
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He desired: Let a second self of me be produced. By hie 
mind he created speech, created union, viz. the devourer, death. 
The seed which there sprang forth, became the year. For 
the year was not before him ; he was conceived for the space of 
such time. After the time, which is contained within the space 
of a year, he created him. When he was born, he opened his 
mouth against him. He cried. Thus was speech produced. (4.) 





«He desired” Who? Death. He by himself, according to the suc- 
cessive order of creation of the water and the other elements, created 
himself within the egg, as the Virdj, as Agni, containing the organism of 
all productions. He also made himself threefold, as it was said. How was 
his activity, while he created? The answer is: “He,”’ death, “' desired.” 
‘What ? Let a second self of me,” a body, by which I am possessed with 
a body, “ be produced.” Having thus desired, he created, by his before 
created mind, speech, viz. speech representing the three Védas ; he creat- 
ed the union of speech with the mind, that is to say, he reflected in hia 
mind on the creation of the three Védas in their successive order. Who? 
Death, represented by voracity, as it is said, death is represented by the 
desire to devour. This is here repeated, in order that it be not con- 
nected with another. ‘The seed,” the generative seed both of know- 
ledge and ceremonies, the cause of all productions of Prajépati, the first 
embodied soul, which (seed) he perceived by his contemplation of the 
three Védas, ‘ which there,” in that union, “ sprung forth, became” 
(being conceived in the form of an egg, after he had entered with this 
generative seed the water, which he had created in accordance with his 
recollection of its (the water’s) production in a former birth) “the year.” 
This means, Prajépati, the framer of the period, called a year, became 
the year. “For the yéar was not before him,” before Prajépati, 
the framer of the annual period, As long as the duration of a year 
is, go long a time was Prajépati, the framer of the annual period, con- 
ceived. What did he do after the completion of this time? ‘He created 
him”—which means, he broke the egg. When the babe, fire, the first em- 
Bodied soul, was thus born, death in accordance with his voracity, 
‘opened his mouth against him” to devour him, upon which the babe, 
according to his natural ignorance, got afraid and cried. “Thus was 
speech produced” the sound of speech produced, (4.) 
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He reflected: If I kill him, I shall have only little food. 
On this reffection he created by that word in anion with 
that eoul all this whatsoever, the Rig, the Yajur, the Sima 
Védas, the metres, the sacrifices, mankind, the animals. 

He resolved to devour all that he had created in this man- 
ner; for he eats all, therefore he has the name of Aditi. He 
is the eater of this whole universe, this whole universe is his 
‘food. He who thus knows him in his nature as Aditi, will obtain 
the reward of this knowledge. (5.) 





“ He reflected.” When death saw the terrified babe crying in such a 
manner, he reflected ; “ If I,’ however desirous of eating, kill at any time 
this babe, “I shall have only little food.” On this reflection he abstained 
from eating him ; for much food is required for eating a long time, not a 
little ; for by eating this boy, there will be only little food, as by the eating 
of the seed there will be want of corn. After having thus reflected on the 
necessity of abundant food, he created by the union of the before-men- 
tioned threefold speech with the soul, the mind, the whole moveable and 
immoveable universe, “ell this whatsoever,” viz. the Rig, Yajur, Sama 
Védas, the seven metres, viz. the Gayatri and others, the three kinds of 
Mantras, which are the parts of the body of the St6tra Sistra, with their 
Géyatri and other metres, the sacrifices to be performed by Mantras, 
mankind, as the performer of sacrifices, and all the wild and domestic 
animals, necessary for the performance of the sacrifices. ‘ How is it possi- 
ble, that he created by the threefold speech in its union with the mind, 
the Rig and the other Védas when it was said before, that he created 
them in thia manner?’ There is no fault in this. The union, which 
the mind has with the three Védas, does not exist as manifested, 
and the creation is the manifestation of the existing Védas by their ap- 
plication to ceremonies. ‘ He,’ Prajépati, being thus aware of the increase 
of food, “ resolved to devour ail that he had created,” all the actions, the 
eauses of actions and the effects of actions. Death is therefore called 
Aditi, because he eats all ; for Aditi is derived from Atti, he eats.—Thus 
it ia said in a Mantra: “ Aditi is the sky, he is the atmosphere, he is 
mother and father.” He is the devourer of the whole world, considered 
as his food, by being the universal soul; otherwise there would be a 
contradiction ; for no individual can be the eater of the universe, There- 


First Chapter. Second Brémhana. 25 


He desired: Let me perform again the great sacrifice. He 
became fatigued. He performed penance. When he was 
fatigued, when he had performed penance, glory and power 
departed. Life is glory, power ; therefore, when life had depart- 
ed from his body, his body assumed a swollen appearance ; 
there was yet mind within his body. (6.) 





fore he is the universal soul. ‘This whole universe is his food.” 
Therefore it is consistent that all becomes his food, because he, as 
the universal soul, is the eater,—he, who in the aforesaid manner 
knows this state of Prajépati, death, or Aditi, viz. this state, accord- 
ing to which he eats every thing, will have such a reward. (5.) 

“He desired,” this is said for the purpose to give the description of 
the horse and the horse-sacrifice. ‘Let me perform again the great 
sacrifice.” The word again refers to his former birth; Prajépati made 
the sacrifice of » horse in his former birth, With this recollection 
he came again at the commencement of the present Kalpa.* Being 
impressed with the recollection of the ceremonies, the performer and the 
reward of the horse sacrifice, he desired : “ Let me again perform the great 
sacrifice,” and after he had thus desired the great work, he became 
fatigued like all other people. ‘‘He performed penance.” When he was 
fatigued, when he had performed penance, as in the former description,} 
glory and power departed. The explanation of the words glory and power 
is given in the Upanishad itself; life, viz. the organs of sense, are glory, 
as being the cause of glory, for by the means of them renown is gained. 
In the same manner is power in this body ; for if life is extinguished, no 
glory, no power is possible. Therefore the organs of sense are like glory 
and power in this body ; thus that glory and power of life departed from 
his body. When the orgaus of sense, the cause of glory and power, had 
departed from the body of Prajépati, it presented the appearance of tur- 
gesence; and was unpurified. “There was yet mind in his body,” al- 
though deserted by Prajépati, in the same manner as the mind dwells 
on a beloved object, however distant it may be. When he thas remained 
in the body as mind, what did he do? (6.) 

* Kalps, a renovation of the universe, one of the great periods, from the reno- 
‘vation to the destruction of the world. 

+ Vide p. 24, 

= 
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He desired : Let this my body be pure. Let me have a self by 
this body. Hence it became a horse, because this became 
swollen. And because it became pure, therefore the ceremony 
gained the name of the Aswamédha. He who thus knows the 
Aswamédha, knows also him. 

He knows the Aswamédha, who knows him in this manner. 
Having left it unrestrained, he considered himself as the 





‘The answer is: “He desired.” What? ‘‘ Let this my body be pure,” 
worthy of the sacrifice. “Let me have a self,” let me have a body by 
this body.” Thus he entered this body. “ Because this,” this body by 
my separation from it, destitute of glory and power, became swollen 
(Aswad) for this reason it became a horse (Aswa). Hence the name of 
horse (Aswa) is evidently intended for the praise of Prajépatiin this ce- 
remony. Further, “ because” that which was before impure (Amédhya) 
without glory and power, by his entering again ‘became pure” (Mé- 
dhya,) worthy of sacrifice, “ therefore” the ceremony bearing the name of 
Aswamédha obtained the name of Aswamédha ; for the nature of the 
sacrifice is to have ceremonies, s performer and effects. Thisis like Pra- 
Jépati. That the horse, by which the sacrifice is accomplished, is to 
represent Prajépati, is evident from the words of the Sruti: |“ The 
dawn is the head of the sacrificial horse,” &c. 

The present passage, however: “He knows the Aswamédha,” is 
commenced, in order that the worship of the sacrificial horse, as an emblem 
of Prajépati and also of the fire, as it has been described, both of which 
are equal as being the sacrifice and effect, should be established. This 
view ia obtained first, because in the former passage no verb, enjoining 
the action, is met with, and secondly because the rite (of the Aswamédha) 
tequires such a verb.* ‘He knows theyAswamédha, who knows 
him,” viz. the horse and Arka in his nature as fire, in this manner, he 
knows the Aswamédha, none beside, which means, that it should there- 
fore be known in this manner. The Upanishad now explains, why Pra- 

 Xnanda Girl mpplies here the defect in the argument ; for, eays he, a verb en- 
joining the sotion, has been mentioned in the former passage by the words ‘He 
who knows the nature of Aditi.’ The rite or action which is by this entablished, he 


continues, refers, however, only toa worship of secondary order; here on the con- 
trary, is the rale of the chief worabip established. 
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horse. After a year he slaughtered it for his own sake, he 
gave up the animals to the gods. Therefore they slaughter the 
purified animal, representing in its nature as Prajpati all deities. 
He is the Aswamédha who shines. His body is the year. Thie 
fire is Arka, These worlds are parts of his self. They in such 
a manner are Arka and Aswamédha, They are again one 





Jépati ia represented under the symbol of an animal. When Prajépati had 
desired : ‘Let me again perform the great sacrifice,’ nnd had represented 
himself under the emblem of a sacrificial animal, he considered himeelf 
ag the horse which he left unrestrained, viz. without rein. After the 
completion of a year, “‘ he slaughtered it for his own sake,” by his nature 
a3 Prajépati representing all deities. ‘‘ He gave up the animals,”’ all the 
other animals, wild and domestic, according to the deities which they re- 
present, “‘to the gods.” Because Prajépati considered himself as the 
horse, “‘ therefore’ any other person, who, according tothe beforemen- 
tioned manner, represents himself under the emblem of an animal, of the 
sacrificial horse, will thus think: Let me as the representative of all 
deities, being purified, slaughtered, be the divinity of myself. Let the 
other wild and domestic animals, according to the deities of which they 
are symbols, be slaughtered for the other divinities which are my parts.” 
In accordance with this, the priests slaughter at present the purified an- 
imal, which in its nature as Prajépati represents all deities. “‘ He is the 
Aswamédha who shines.” He who is thus the sacrifice which is per- 
formed by the means of animals, is alzo described as the visible reward, 
in the words: “ He is the Aswamédha.” Who? He who “shines,” 
viz, S4vitri (the sun) who manifests the world by his splendour. “‘ His 
body,” viz. the body of him who is at the same time the reward and 
the sacrifice, “is the yeas,” because his revolution is performed within 
ayear.* And because the sacrifice which represents him, is only per- 
formed by means of fire, the reward is described by the symbol of the 
sactifice. This terrestrial fire, Arka, is the cause of performing the 
sacrifice. ‘These worlds,” these three worlds, “are parts of his 
elf,” of the body of this Arka, which is called Chiti, when applied 
at the sacrifice. Thus it was before-said: ‘‘ Hig eastern quarter,” + &c. 
© The sscrifice is also performed in the space of a year. 


+ Page 22. 
£2 
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divinity; death. He thus conquers the second death. Death 
does not obtain him. Death becomes his soul. He becomes 
one of those deities. 7. 





“They,” the fire and Aditya, “in such a manner,” as they are describ- 
ed, “are Arka and Aswamédhs,” the sacrifice and the reward. Arka, the 
terrestrial fire, as the visible action, is therefore described as like the 
seerifice, since the sacrifice is accomplished by fire. And because the 
reward (Sévitri) is the effect of the sacrifice, it (the reward) is described 
by the emblem of the sacrifice, Therefore it is said, Aditya is the 
Aswamédha. “They,” cause and effect, sacrifice and reward, Agni and 
Aditya, “are again one divinity”"* This is death. Being before also 
one, he was divided to correspond to the division into sacrifice, per> 
former and effect, aa it was said: ‘ He divided himself threefold.’+ He 
‘becomes again in the time, when the ceremonies are accomplished, one 
divinity, viz. death representing the reward. Whosoever agein knows 
him, the Aswamédha, death, as one deity in this manner :—I am thus 
death, the Aewamédhs, one deity ; the state of this is gained by me ae 
being like the horse and the fire,“ he conquers the second death,” that 
ia te say, once having died, he is not born again for the second death. 
Doubting, whether death, although conquered, would still not get him 
sgein, it is oaid: “Death does not obtain him.” Why? ‘Death 
beeomes his soul,” the soul of him who knows death in this manner, 
Or, death being thus the reward, “he becomes one of those deities.” 
‘This is his reward. 


* Life, according to Xnanda Girt. 
t Page 22 
$ Savitri and Arka (sun and fire.) . 
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Third Brémkana Udgitha* Brékmana. 
Twofold indeed is the offspring of Prajépati, the gods and 


‘Whet is the connexion of the words: ‘“ Two-fold indeed is the off- 
spring of Prajépati?’ The highest reward of ceremonial works, accam- 
panied with knowledge, has been mentioned, viz, the state of death 
is the reward of the Aswamédha. Therefore the Udgithe Brimhaya is 
now commenced, to expound, from whencef the origin of ceremonial 
works and knowledge which lead to a state identical with death, is de- 
rived. 

If it should be anid : ‘The state of death has been before declared as 
the reward of the beforementioned knowledge and ceremonies.t Now it 
‘will be asserted, that the reward of the knowledge and the ceremonies of 
the Udgitha is to overcome the condition of death. Therefore, since 
the reward is different, it is of no use to explain the origin of the former 
ceremonies and knowledge.’ 

‘We answer, there is no fault in this; for as the reward of the Udg{- 
tha is the condition of Agni or Aditya, it is the same reward which has 
been mentioned for the former ceremonies and knowledge in the words: 
He becomes one of those deities.” ‘Is it then not contradictory to 
say, that he overcomes death f’§ No, because the overcoming of death 
means here to be liberated from the contact of innate sin, 

To explain the meaning of the questions: Who is that death which 
is the contact with innate sin? Whence is his origin? By whom is 
he overcome and how! a narrative is gives, commencing with the 
words: ‘ Two-fold indeed.” The word “ indeed” is used to remind of 


* The Udgftha, a part of-the Séma Véda (second chapter) in a kind of song,- 
commencing with the mystic syllable Om, which the priest called Udgéta, sings 
at the Séma Yaga. The Séma Yéga is the general pame for seven distinct rites, 
viz, Agul Stéma, Atyagni Stéma, Ukthya, Shérast, Véjapés Aterstra and Apt6ryéma, 
here the Séma, or moon-plant juice is offered. 6th Chap. of Arwalkyana’s Sutras. 

+ This source of oll ceremonies and knowledge is the sll-pervading life, as de- 
scribed in this Brimhaga, 

$ As reward of the Arwamédha, performed either symbolically, or in reality. 

§ Vis. he who performs the Udgitha, overcomes death, while the reward of the 
Aswamédbs has been stated ag death. 
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the demons.* Therefore the gods are thus few in number, the 
demons many. They rivalled in these worlds. The gods of a 


@ former state, viz. it reminds of the state of the present Prajépati in 
his former birth. ‘The offspring of Prajpati,” means his offspring 
in a former birth. Who are “the gods and the demons?” The 
organst of Prajépati, speech and the others. How agein is the divine 
and demoniacal nature of the offspring? The answer is: The gods 
(Déva) who derive their name from manifesting (Dydtana) are such as 
are dedicated to knowledge and works, in accordance with the Séstras ; 
the demons (Asura) as are dedicated to works and knowledge, the neceasi- 
ty of which is visible, in accordance with natural perception and inference. 
They are different from the gods or Suras, because they are satisfied 
within their own life,t and also because the knowledge and works of 
the demons are directed to visible wants. “Therefore the gods are 
thus few in number, the demons many ;” for the desire of the organs to 
act in accordance with natural knowledge and works is stronger than 
the desire to act in accordance with knowledge and works, derived from 
the Ssatras, because the necessity of the former is evident, Therefore 
the number of the gods-is less, because the desire to act in accordance 
with the Séstras, is less strong; for it can only be accomplished by 
excessive exertion. “They,” the gods and the demons, being alike the 
parts of the body of Prajépati, rivalled with each other for the sake of 
the enjoyment of these worlds, which may be obtained by actions and 
knowledge either in accordance with one’s own nature, or in accordance 
with the Séstras. The contest is for victory or defeat, of the nature 
of the gods or demons. Sometimes the nature of the organs in 
accordance with knowledge and works derived from the Sistras, is vic- 
torious, When it has the ascendancy, then the demoniacal power of 

© Tho same nercative, which here ia given at the chmmencement of the Udgiths 
to show the power of lifé and ite unity with the supreme soul, occurs in the Chan- 
dogya Upanishad, first Adbyiye, first Prapéthake, where it is also usod as an intro- 
duction to the Udgitha. 

4 Lreasind here, that the namber of organs, acoording to the Védanta, is eleven, 
viz, the five organs of sense, sight, &c., five organa of action, apeech, the hand, &c., 
and the internal organ, the mind. Here, however, the organs of Prajépati, refer 
only to speech, smell, sight, hearing and mind, viz. to those which are required for 


‘the performance of the Udgiths. 
J Asu here in the sonse of vital air, life; it means also fire, reflection. 
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truth spoke. Let us nowin this sacrifice overcome the demons 
by the Udgitha. 





the organs which refera to visible wants, and proceeds from knowledge 
and worka in accordance with perception and ipference, is defeated. 
This is the victory of the gods, and the defeat of he demons. Some- 
times the reverse takes place, the nature of the gods is defeated, that of 
the demons is victorious. When the gods are victorious, then, by the 
prevalence of virtue, an ascension ensues up to the obtaining of the 
state of Prajépati, When the demons are victorious, thep, by the pre- 
valence of vice, a descension ensues down to the state of inanimate 
matter. When both are alike, then the state of man is obtained. “The 
gods,” who by their own small number and the greater number of the 
demons, were defeated by them, of a truth spoke: “Let ug in this 
srcrifice,” viz. the Jyét{-Stéma,* “overcome the demons by the 
Udgitha,” by taking refuge to the agent of the rite, called Udgitha. 
By defeating the demons, we shall obtain our own divine nature, as 
manifested by the Séstras. Thus they spoke to each other. 

To take refuge to the nature of the agent of the rite, called Udgitha, 
knowledge and works are required. The work consists in the recital of 
some (afterwards to be mentioned) Mantras, and will be established by 
such passages of the Yajur as: “Let him recite those Mantras.” The 
knowledge will now be determined, 

* But is this not rather Arthavada,t as conclading the rite of reciting 

* The Aguistéma is a modification of the Jyétistéma, s secrifice, offored by a 
person who is desirous of obtaining the enjoyment of heaven, The time of the sa- 
crifice is the apting seeson. ‘The performer in a bréhman who has rend the Védas, 
and entertains the ascred fire. The offering is the Séma (moon-plant) juice, and 
the deities to whom the offering is made, sre Indra, Véju, &c. Tho numberof 
priests required to perform therites, in sixteen, viz. four Hétas (who read the Mon- 
tras of the Rig Véda), the same namber of Adbwaryus (who recite the Mantras of 
the Yajur Véds), of Brambag (who superintend and direot the rites of the sacrifice), 
and of Udgatas (who sing the Mantras of the Séma Véds.) Ech of the priests of 
the four divistons has sgsin separate name and office. The ceremonies oontinus 
for five days, Sabda Kalpa Drome. . 

+ A kind of praise. ‘The opponent reasons in this way, The Udgitha is Artha- 
vada, u kind of praise, and accordingly not knowledge ; for praiss of the deities 
does not contain a trae knowledge of their nature end qualities, because it in merely 
offered for the parpose to make them propitious. A. G. 
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the Abhyaréhs,* than an sttempt to define knowledge!’ No, because 
it is said in the Sruti: He who thus knows.” ‘But then it has the 
abject to establish the rite of Udgithe, because in the topic of Udgitha 
it is authorized by the ancient narrative, commencing with the words 
Two-fold indeed is the offspring of Prajépati.’ No, because it does not 
belong to this aubject; further, because the Udgitha is established in 
another place ;¢ further, because the rite of reciting the Abhyardha is 
applied in two ceremonies,t and is therefore not invariable; further, 
because the knowledge muat be applied by a person who is perfect in 
his knowledge, and is declared invariable ; further, because the Sruti 
says: ‘He who overcomes this world,” &c., further, because life 
is declared pure, speech and the other organs impure ; for if life 
were no object of worship, it could not have been declared pure, 
nor speech, and the other organs which are mentioned in the same 
passage with life, impure ; for by the reproof of spcech, &c. the praise 
of the principal life is evident, as it was also intended. Lastly, because 
such and similar rewards are declared as: He who overcomes death, 
gets resplendent ; for a state which resembles that life, for instance the 
state of the goddess of speech, when like Agni, is the reward. 

* Let then the worship of life be granted, but no purity and similar 
qualities. If you sey, this purity, &c. follows also from the Sruti, we 
reply : it does not, because, as assigned in the act of worship, it is evi- 
dently intended as praise.’ (Arthavéda.) 

‘We do not admit this; for, as in common life, by acquiring an 
object that is not contrary to our wishes, we acquire happiness; for 
in common life a person who obtains an object that is not contrary 


* Some Mantras of the Yajur Véda, recited by « person who is desirous of ob- 
taining » divine state, es Ananda Giri explains: Dévebhévam snéne Gréhsti, itt 
Abbyardha. ‘ 

+ In the Karma Kénds.—A. G, 

2 There aro two classes of ceremonies, the Havir Yéga, (Havir, « kind of obletion, 
‘ssuslly clarified butter.—Witson Dict.) including seven distinct ceremonies, vir. 
Agnyédhan, Darsspaurna Méss, Chatur Miésya, Pasha Bandans, &0., and the 
‘S6ma Yéga, a}so including seven classes of rites, which hare been mentioned before 
{page 29). ‘The rite of the Udgitha, whiok is performed by the Udgéts, is only per- 
formed in the Boma Yéga, while the Abbyaréhe is included in cither of the two 
clames. On this sccount it is seid, the AbhyarShs, as occurring in two places, 
4s variable, and is therefore no object of knowledge, as the Udgitha is. 
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fo his wishes, gets'his desire, or he turns from the undesired object ; 
but this is not the case by obtaining an object, contrary fo our desires, 
Thus in our case also, by obtaining an object in accordance with the 
words of the Sruti, we evidently obtain happiness, not otherwise. More- 
over, there is no proof against the fruth of the object of knowledge, 
arising from the word, which is mentioned for the sake of worship. Nor 
is there stated any impediment of the said knowledge. Therefore by 
proving, that we have acquired happiness, we also acquire the truth of 
the object of knowledge ; otherwise we evidently acquire an unreal object ; 
for he who in common life acquires an object, contrary to his idea, for 
inatance, a trunk instead of a man, or an enemy instead of a friend, has 
evidently obtained something unreal. If in thie way, the notions of the 
soul, of Fswara,* and of the gods in accordance with the Sruti, were not 
true, then we should obtain by the Séstra something illusive. If thie 
were the case, it would be known, as in common life: but this is not 
admitted. 

* This is not true, because Bramha is represented by differences of 
name, form, &.; but such distinctions are evidently excluded from the 
nature of Braniha, In this perception of Bramhat the Sistra is guilty 
of the same contradiction, as if a man is perceived asa trunk. There- 
fore we deny that with your obtaining the trath by the Ststre, you also 
obtain happiness. 

‘We do not admit this argument, on the ground that here is the same 

distinction, as it ia with regard to au image. For your assertion, that 
the perception of Bramba by such distinctions, as name, form, which 
are excluded from the.nature of Bramha, &c., isin the same way con- 
tradictory, as if a man is perceived as a tronk, is not right. Why 
not? Because by the distinctions of Bramha, who cannot be perceived 
by name, form and other properties ; the perception of Bramha by name, 
form, &., is established in the same way, as the perception of Vish- 
nu by an image and similar things. The perception by name, form, 
‘&c. is, like the image, a mere appliance ; for Bramha is by no means 
name, form, &, The perception of Bramha by such distinctions, as 
name, form, &c. is by no means in the same way contradictory, as if a 
trank, before it is ascertained as such, is perceived as a man, 


* Towara, the supreme ruler. The soul, in which the universality of ignorance, or 
of un jamness, is inherent, and which bas the attributes of omuiscience, omni- 
potence . .. which is the cause of the world, ia the universal raler, Védénta Séra, p. 5. 

+ That is to say, if Bramhe is perceived, or comprebended by each distinctions. . 
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If you say, ‘that there is only a perception of Bramha, but Bramha 
himself does not exist ; for the perception of Bramha by name, form 
&c, is just like the representation of Vishnu and other gods by an 
image, or of the forefathers by a Brémhan,’® we object ; for the Rig 
and the other Védas are represented under the form of the earth and other 
substances, thet is to say, they are represented under the form of sub- 
stances that really exist. Consequently, as the representation of Bramha, 
Tawara, &. under name, form, &c., is the same with that just mentioned, 
the reality of Bramha, Tswars, &c. is proved. Hence also follows the ob- 
jective reality of all those modes of perception, by which Vishnu and 
other gods are represented by images, or the forefathers by Brambans. 

"This (the existence of Bramha, Yaware, &c.) follows also from the 
necessity, that every thing that is derived, depends upon the thing 

from which it is derived ; for as in the five fires* the fire is only some- 
thing derived, and hence proves the existence of an underived fire, so is 
the nature of Bramha in its distinctions of name, form, etc. only somne~ 
thing derived, and hence proves the existence of an underived Bramha. 

‘This follows also from the fact, that there is no difference between 
the passages of the Sruti referring to ceremonies, aud those referring 
to knowledge ; for asthe ceremonies of the Dareapaurna Mésa have 
their peculiar rewasd, their special rites, and a disposal of their parts 
in a certain order, and as by means of this a transcendent thing which 
cannot he proved by perception or inference, is taught in its true nature 
by sentences of the Véde, so also such beings, as the supreme soul, 
Tewara, the gods, &¢., who by their nature exclude the idea of corporeal 
composition, who overcome death, and who have these and other dis- 
tinctions, are tanght by sentences of the Véda, that is to say, by proofs 
different from perception and inference, and it is therefore right that 
they should be true. 

Nor is there a difference in passages of the Sruti referring to cere- 
monies, and in such referring to knowledge, as to the formation of the 
true notion of them, 

Likewise is the notion (Buddhi) whose object is the supreme soul 
and the like substances, ueither indefinite nor contradictory. If you 
say: ‘This is improper, on the ground that knowledge is no object of 

* The Brémtsn who cats at the Sriddha the food intended for the manes, isa 
representative of them. 


+t Here the Vedsic fires, by which the ceremonies the honscholder has to perform, 
are accomplished. 
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ceremonial practice. We may grant, that any rite which has the three 
parts above mentioned,* although it is-beyond common evidence, may 
be communicated by ceremonial practice through sentences, explaining 
the ceremonies ; but it is not so with the knowledge of the supreme soul, 
Tawara and dther substances, in which there is no possible object of 
ceremonial practice. Therefore the part of the Sruti explaining cere- 
monies, and the part referring to knowledge, have nothing in common.’ 

‘We do not admit this, on the ground that knowledge has objective 
reality ; for the trath of that knowledge does not depend on its possi- 
bility to become an object of ceremonial practice, the ritea of which 
have those three parts, and can be performed,—but on its possibility to 
be obtained by proof. Nor has a notion, whose object is that kuow- 
ledge, reality, becnuse it can become an object of practice, but because 
it can be derived from sentences of the Védas. 

If you say: ‘Admitting the truth of the substance (Bramha) ob- 
tained by sentences of the Védss, it is either an object of ceremonial 
practise, or if isnot so. If it is such an object, it can be practised ; if 
otherwise, it cannot be practised. As an object of practice, however, it 
is not proved by the evidence, of sentences ; for there is no connexion of 
words with a sentence, unless there is a ceremonial practice. On the 
other hand, if it is dh object of practice, there is also e connexion of 
words for the sake of the ceremonies. Therefore a sentence, dependent 
on practice, may be proved, ss for instance: This in this manner is by 
this person to be performed ; but words, as, this, by this, thus, how 
many 60 ever you may string together, would never form a sentence, 
unless they be connected with such as: let do, may be doue, &c, 
Therefore the supreme soul, Iswara, etc. cannot be proved by sentences. 
And if you say, it can be proved by the meaning of the words, we 
reply, that in this case another kind of proof is necessary.t Therefore 
this Bramha does not exist.’ - 

* These three parte are: special reward, special rites, and special arrangement. 

+ believe this to be the correct translation of the sbove passage, and the senso 
would be as follows : If you assume, that the supreme substance can be proved by 
the meaning of the words (Padértha, the single words, in distinction from the whole 
sentence, Vikya) you have abandoned your argument, which was, that it should be 
proved by the Védas; for the meaning of words or ideas docs not depend upon 
the Védas, but upon their own contents, and requires therefore an investigution, 
different from the present. 

F2 
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We do not admit this argument, on the ground that there are sen- 
tenes which do wot require any actions to Ge intelligible, as for in- 
stance, there is the four-coloured Méra; for if this sentence is pro- 
nounced, there arises no notion referring to any possible practice with 
regard to Méru. If this is the case, how is it possible to prevent a con- 
nexion of words in a sentence, expressing the idea of the supreme soul, 
Tewara, &c. with the word “exists,” in the usual mode of connexion 
‘between subject and predicate. If you say, ‘this is inadmissible, because 
the knowledge of the supreme soul has no final end, as the knowledge 
of Méro, &e. has,’ we deny this, for the reward is mentioned in such 
passages of the Sruti, as: ‘He who knows Bramha, obtains libera. 
tion,” and: “The bonds of the heart are broken,” &e, 

The same is evident from the ceasing of the ignorance and other 
faults which are the origin of the world. And since the knowledge of 
Bramha does not depend upon any other Anowledge, it cannot be con- 
sidered as Arthavéda* (praise) as for instance, a special reward is de- 
clared by! the use of the Juhu. 

Moreover the connection of probibitions with punishment is learnt 
from the Véda, which is also no object of practice. Nor ia there, 
with regard to a forbidden object, any thing required but to refrain 
from an action ; for prohibitory regulations depend in reality upon the 
knowledge that a certain thing is not to be done. If a hungry man, 
whose mind is impressed with the notion of food, forbidden on account 
of its nature or of accidental circumstances, falls in with poisoned? 
meat, or with impure§ rice, and the idea arises in him, that the one is 
eatable, and the other not impure, he is restrained from eating by the 
recollection, that food of this or that kind is forbidden to be eaten. The 
same ix the case with regard to thirst, when a mirrage produces the 
appearance of water. When by the knowledge of the real nature of a 
thing, the natural knowledge that is opposed to the former, has been 
removed, there no Jonger remains the injurious desire to eat what is 


* Every praise depends upon a rogalation, to which it supplies the motive. 

+ Juhu means a spoon of leaves, to the ure of which in ceremonies, in prefer- 
ence to any other kind of spoon, a special reward is attached. 

+ Poisoned meat is the mest of an snimal, wounded by « poisoned weapon, 

§ Rice, ete. ia impure by the touch of « person who bas committed the murder 
of a Brémbao, or similar crimes. 
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forbidden by its nature or accidental circumstances. There is a ceesa- 
tion from the desire, which is caused by such an opposite knowledge, 
and if that desire does not exist, no effort is again to be made. Hence 
it is evident, thet the probibitory regulations depend upon the know- 
ledge of the true nature of things,-and not in any way upon the 'prac- 
tice of a person. If this is true, then also in our case the regula- 
tiona, respecting the true knowledge of the supreme soul, &c., are 
founded solely upon the knowledge of the supreme soul itself, In this 
manner, when the worldly knowledge, produced by one’s own nature, is 
temoved by the recollection of the true knowledge of the supreme 
soul and of similar substances, a person, whose mind is impressed with 
the knowledge of Bramhs, has not any desire, caused by # knowledge, 
contrary to that of Bramha, because he knows that those desires have 
no real object. 

‘The eating of poisoned meat having an undesirable (unreal) object, 
and there being at the same time a recollection of the knowledge of the 
real nature of a thing, we may grant, that the natural knowledge, con- 
‘wary to the former, which refers to its eating, is abolished ; yet wo 
must contend, that the absence of a desire to perform what is com- 
manded by the Séstra, is not admissible, because there is no object of 
prohibition, aa there is such an absence of a desire to eat meat as 
before described.’ 

‘We deny this; for there is in reality no difference between the cause 
of the contrary knowledge and of the cause of the desire of an unde- 
sirable object. As thie desire to eat poisoned meat, &c., is caused by a 
false knowledge, and is the cause of danger, 60 it is also with regard to 
the desires of what is commanded by the Séstras. Accordingly, a per- 
son who perfectly knows the reality of the supreme soul, has consis- 
tently no desire of any actions commanded by the Séatras, because all 
such desires are the causes of falsa ideas and of danger, and because by 
the kuowledge of the supreme soul, the contrary knowledge is abo- 
lished. 

«This may be granted for the above mentioned prohibitions and com- 
manda, but it cannot be granted for the regular ceremonies ; for these 
are solely produced by the Séstra, and not directed to an unreal object.’ 

‘We do not agree ; for the regular ceremonies are merely commanded 
on behalf of such persons who are tainted by ignorance, passion, hatred 
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and other faults; for as ceremonies whose object is 2 special desire, ag 
those of the Darsa Paurna Mésa, are commanded on behalf of » person 
who is tainted by the fault of desiring heaven, &c. so are the regular cere- 
monies enjoined on bebalf of a person who is atained by the fault of 
ignorance, the cause of all unreality, stained by love and hatred, &c. 
in obtaining the good and avoiding the evil, in accordance with the 
impressions of ignorance, and who is anxious to obtain the good and 
avoid the evil of his indiscriminate desires, caused by love and hatred ; 
hence they {the regular ceremonies) do not merely refer to the Sdstras, 
Nor can it be ascertained, whether the Agnihétra, Dasa Paurna Mésa, 
Chatur Mésya, Pasu Bandha and Séma, are by their own nature 
regular ceremonies, or ceremonies, whose object is a special desire ; 
for their reference to desire only arises, when they have found an agent, 
who is tainted with the desire of heaven, &c. Therefore the regular 
ceremonies behoof to one who is tainted with the blame of ignorance, 
&c., and who is desirous to obtain the good and to avoid the evil, 
pointed out to him by the promptings of bis own nature. On the 
other hand, for one who has the true knowledge of the supreme 
soul, no action is found to be commanded, except the subduing 
of his desires; for by the annihilation of the knowledge concerning 
all other motives, as ceremonies, causes, divinities, &c. the knowledge 
of the soul is established. And the knowledge with regard to 
actions, performer, &c, being once annihilated, there does not arise 
a desire of any action, because this only takes place, if preceded 
by a knowledge of a special action, a special motive, &e.; for there 
is no time to engage into actions for him who has the firm idea of 
Bramha, removed as it is from all notions of space, time, extension, 
duality, &. 

If yon say ‘ there is the same time, as if one is about to eat,’ we 
deny this ; there is no necessity to engage in eating, &e., all which acts 
are only necessary in consequence of ignorance and other faults; for if 
an action is sometimes performed, and sometimes not, it cannot be 
called a regular action that has been fixed according to a rule. Because 
eating and other actions are merely done in consequence of faults, there 
is no certain rule for them, as there is no certain rule for desires and 
their objects, faulis being sometimes prevelent, sometimes subdued. 
Hence, however, does not follow any uncertainty for regular actions, 


5 First Chapter. Third Bréwbana. 39 
; 


The gods then said to speech: “ Do thou for our sake sing 
the Udgitha.” Speech, with the words : “ Let it be so,” sang the 





because time and other circumstances have been fixed for them by the 
Sastre, 

If you lastly say, ‘even granted, that faults, &c. are the mediate cause 
of actions, (as eating, &c.) still there may have been fixed a time to 
engage in such actions, as eating, as according to the command of the 
Séstra for ceremonies like the Agni Hoétra, the times of morning and 
evening are appointed,’—we do not agree, because rule and action can- 
not be substituted for each other, viz. a rule is no action, and an action 
no rule,—hence no objection remains against the supposition of 
knowledge. Consequently, in accordance with the rule of true know- 
ledge of the supreme soul, which (knowledge) has the power to destroy 
its contrary knowledge of extension, duality, &c., the reality of the rule 
by which all actions are forbidden, is established; for the absence of 
any engagement in actions is the same, es if there were a prohibition, 
‘Therefore as the prohibitory regulation of the Séstra is proved, so also 
the supreme sonl, as produced by the Séstra, and as the sole object of 
the Séstra, has been proved. 1. 

“The gods then,” after having thus considered, ssid to Speech, 
to the tutelary goddess of speech: “Do thou for our sake sing the 
Udgitha,” perform the ceremony of Udgitha ; for they considered the 
ceremony of the Udgitha to be performed by the goddess of speech, and 
moreover by Mantras like this: “Do thou lead us from evil to good,” 
her as the goddess called Japamantra. In this ceremony, speech and 
the other organs are pointed out as the agents of internal worship and 
external rites. For what reason ?* Because their own objects and all in- 

* In assigning devotion and rites to the sgenoy of speech and the other organs, 
an objection may be made, on the ground that all agency depends according to the 
Séstra upon the soul. If this is the case, it depends either on the supreme soul, 
or upon the soul in ita modification as life. Not on the first; for agency, &, 
depending upon speech and other organs to which active power must be ascribed ; 
cannot be assigned to the soul, which, considered in itself, is wholly without such a 
power. Moreover, all activity is the effect of ignorance, which is totally opposed to 
the supremo soul. Not onthe second, because life is only the general idea of the 
aentes, end bas therefore in reality no agency. Hence it is correct to assign agency 
and similar notions to the active senses. &, G. 
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Udgitha for them. She sang to the gods all the enjoyment that 
iain speech. That she speaks well, is for herself. 





tercourse concerning knowledge and ceremonies, are in truth only possi- 
ble bytheir agency ; for by the passage in the sixth chapter* of this Upa- 
nishad, “it thinks as it were,” “it proceeds as it were,” it is evidently 
declared, that the soul has no agency. In the end of this chapter also 
it will be proved, that these three, name, form and action, as resulting 
from work, performer and effect, in their unmanifested state, are the ob- 
ject ofignorance. That, however, which is different from all unmanifested 
things, and which bears the name of the supreme soul, and is without 
name, form and work, will by such negations, as: it is not this, it is not 
this, &c.,be proved as something distinct, to 5e comprehended under a dif- 
ferent notion. But the mundane soul+ the existence of which, as arising 
from all the senses considered as one, is only a fiction, is plainly shown 
as arising from those senses, considered as one, by such passages ns: 
« Arising from these elements it is also destroyed with them.” There- 
fore it is right to assign to speech and the other senses the reward, 
obtained by their being the agents of knowledge and ceremonies, 

Speech, being addressed by the gods, with the words: Let it be so, 
performed for them, for the sake of their imploration, the Udgitha. 
Which is again the special work which speech by the ceremony of 

* Vide 6th chapter, 24 Brémhans, 7th Kbandike, 

+ There are, according to the Vedéata, four sheaths or cases of the soul. The 
first is the intelligent case (Vijnknarosya Kéea) and is formed by intellect and the 
five fatellectual senses. The second case is the mental (Manbmays) and consists of 
wind (Manas) with the five organs of action, vis,, speech, hand, foot, &c. (I may here 
observe that Colebrooke, in stating, (M. E. p. 372,) that the mental sheath consists 
of the intellect, joined to the five senses and the mind, is not quite correct, as itin mind 
joined with the fire organs of action.) The third is the vital caze (Prénamnya K6m) 
formed of the five vital eirs, or faculties, (respiration, inspiration, circulation, &c.) 
and the five organs of action, The three cased united compose the subtile organiam 
of the soul, which therefore comprehends 17 elements, vis. intellect, mind, the ten 
organs, and tho five vital airs, This eubtile organinn is inseparable from the soul, as 
Jong aa it ban to undergo transmigration ; considered as one, itis universal organism, 
and the eoul, to which this universality is ascribed, is Hiranyngarbba. (Védénta 
Béra, pp. 8—10.) Inonr passege the mundane soul means Hiranyagarbha, the soul 
which has the three cases, and is therefore in actual relation with the world. The 
last case is the uatrimental (Annamaya) which is composed of the grosa elements, 
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The demons knew, by this Udgitha the gods mh overcome 
ua. Therefore, running up to him, they pierced him with their 
sin. That is this sin. That one speaks improper worda, is the 
ain. 2. 





"Udgitha for the ake of the gods? The answer is: ‘All the enjoy- 
ment,” which means, all the assistance of speech and all the other organs, 
which by means of speech is obtained in the intercourse of speaking ; 
for the reward of all is the enjoyment, derived from speaking words, &c. 
It describes this enjoyment in three Stétras, called Pavaména, and in 
the nine remaining Stétras it assigns the reward of the Ritwig, as 
authorized by the Upanishad,* by the words: “That it speaks well,” 
that it pronounces well the letters, ‘is for itself,” for me ; for the special 
work of speech is the entire pronunciation of the letters; therefore 
it ig mentioned, “that it speaks well ;”” but the effect of speaking as to 
the assistance of all, is for the sake of the sacrificer. 

At that time (when the Udgitha was performed) by the contact which 
takes places between speech and the well speaking, an opportunity was 
obtained by the demons of entering the deity like a hole.t “The 
demons knew.” What? “ By this Udgitha the gods will overcome 
us,” viz. natural knowledge and work, by the light of the Udgitha, 
which is knowledge and work in accordance with the Sistra. “There- 
fore,” being aware of this, “running up to him,” to the performer of 
the Udgiths, “they pierced,” worried him withgtheir sin, vis. the 
sin of contact, which means, they allied him with their sin. “That ia 
this sin ;” “that,” the sin which was not cast by the demona upon 
the speech of Prajépati in his former birth, ‘is this sin,” which becomes 
manifest. Which is the sin? “That one speaks improper words,” viz., 

contrary to themselves, forbidden by the Sistra, by which 

* Vis. The Ritwig, or priest, who performs the ceremonies, {s not entitled to a 
reward for himself, because his services aro hired, and all the good resulting 
from the ceremonies, will be obtained by the sacrificer. Hence the rpecial re~ 
ward here mentioned, does not foHow from the sacrifice, but from the word of the 
Upanished. 4. @, 

+ This means, the delty of speech, having spoken well for its own sake, 
commits the sin of contact, of the connexion of « desire with external objects. 
‘Therefore by this sin an opportunity is given, as It were, e hole of the deity, to 
pierce It with their sin. 

« 
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Then taf spoke to the breath : Do thou sing the Udgitha for 
us. The breath, with the words: ‘Let it be so,’ sang the 
Udgitha for them. It sang to the gods all the enjoyment that is 
in breath. That it smells well, is for itself. The demons knew, 
by this Udgitha the gods will overcome us, Therefore running. 
up to him, they pierced him with their sin. Phat is this sin. 
That one smells improper odours, is the sin. 2. 

Then they spoke to the eye: Do thou sing the Udgitha for 
us. The eye, with the words: ‘ Let it be so,’ sang the Udgitha 
for them. It sang to the gods all the enjoyment that is in the 
eye. That it sees well, is for itself. The demons knew, 
by this Udgitha the gods will overcome ug. Therefore run- 
ning up to him, they pierced him with their sin, That is this 
sin, That one sees improper colours, is the sin. 4. 

Then they spoke to the ear: Do thon sing the Udgitha for 
us. The ear, with the words: ‘ Let it be so,’ aang the Udgitha 
for them. It sang to the gods all the enjoyment that is in 
the ear. That it hears well, is for itself. The demons knew, 





induced, one speaks indecorous, hateful, false and the like words, even 
against his own inclination, “is the sin,” known by its beforementioned 
effect, viz., the speaking of improper words, which is found in the speech 
of the intelligent @eatures of Prajépati, which being implied by the 
speaking of improper words, is also in the speech of Projépati + for the 
effect is of the same nature as the cause. 2. 

‘When the gods had in this manner successively examined, whether 
by the performance of the Udgitha the deities were fit to be mani- 
fested by the Japamantra, and to become objects of devotion, they were 
convinced, that speech and the other deities whom they had successively 
examined, were unable to perform the Udgitha ; for by contact, which 
is thei¢ connexion with the special work which they well performed, 
they were allied with the sin of the demons, Therefore they are not 
meant by the Mantra : “ Do thou lead me from evil to good ;” nor are 
they worthy to be worshipped, because they are not pure, and inferior to 
the principal life. In the same way asthe deity of speech, &c., the 
deities of touch and of the other organs, although uot especially 
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by this Udgitha the gods will overcome us. Therefore, running 
up to him, they pierced him with their sin. That is this sin. 
That one hears improper sounds, is the sin. 5, 

Then they spoke to the mind: Do thou sing the Udgitha for 
us. The mind, with the words: ‘ Let it be so,’ aang the Udgi- 
tha forthem. It sang to the gods all the enjoyment that is in 
mind; that it imagines well, is for itself. The demons knew, 
by this Udgitha the gods will overcome us. Therefore running 
up to him, they pierced him with their sin, That is this sin, 
That one has improper notions, is the sin. In this manner the 
deities came in contact with sin, were pie rced with sin. 6. 

Then the gods spoke indeed to this life whose name is Asanya: 
© Do thou sing the Udgitha for us. That life, with the words : 
‘Let it be so,’ sang the Udgitha for them, The demons knew, 
by this Udgitha the gods will overcome us. Therefore running 
up to him, they wished to pierce him with their sin. As a clod 
of earth, by fulling upon a rock, is destroyed, so they were also 


mentioned in ¢M@ paseage, were pierced with ain by the manifestation 
of good and evil works, Yhich means, they were allied with sin. Thus 
speech and the other deities, although gradually worshipped, were 
‘unable to protect from death. 3—6. 

“Then the gods spoke indeed to this, (the word “this” is used to 
show respect) life, whose name is Asanya,"” which means, produced in 
the mouth, which abides in the inner cavity of the mouth: Do thow 
sing the Udgithafor us. The principal life, with the words: * Let it be a0," 
sang the Udgitha for the gods who had invoked its protection. This and 
what immediately follows, is all alike the former description. When the 
demons, desirous of piercing life with sin, in accordance with the prac- 
tice which they had acquired by repoatedly entering speech and the 
other organs, attacked by their sin of contact the principal life which 
was frec from sin, they became destroyed. To show how, an illustra- 
tion is given. As in common life a clad Gf earth which is thrown upon 
a rock to reduce it to dust, is destroyed, reduced to dust itself, ao were 
the demons in different ways destroyed. By this destruction of the 
demons, speech and the other organs became free from the sins, which 
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altogether destroyed. Hence they became gods; the demons 
perished. Jn this manner he becomes like him. By the aoul 
perishes the enemy, the brother’s son, of him, who thus knows. 7. 





are the effect of the natural contact, and obstaclea to their divinity ; 
and obtained their own nature by the protecting power of the principal 
life which is free from contact. What did they obtain? Thenature of 
fire, &e. in accordance with their own divinity, which (nature) will be 
explained hereafter, and which they had already before possessed. In 
this state, when their knowledge was darkened by their natural sin, 
they had 2 notion of an individual body alone, The meaning is: 
By the separation from that sin, they left off the notion of an individual 
body, and obtained a notion of the nature of speech, &c. in its identity 
with fire, &., as it is delivered in the Séstra, Moreover their oppo- 
nents, “the demons, perished.” Perished means, they were destroyed. 
“(In this manner he (the present sacrificer) becomes like Aim” (the an- 
cient sacrificer) this means: As the former sacrificer,* described in 
the ancient narrative,—when he had comprehended the meaning of the 
Sroti pointed out in this narrative, when he in the order mentioned 
in the Srati, hed examined speech and the other deit#™@, and abandoned 
them, because they are tainted with the sin of contact, when be had 
known by the idea of the soul the principal life free from sin, and abau- 
doned the idea, that the soul is different according to the differences 
of the individual bodies, as speech and others, which are believed to 
be the soul, ae the former sacrificer obtained the nature of the present 
Prajépati, as manifested by the Séstra, which is the notion of the body, 
as Virdj,t and which exhibits speech in its nature as fire,—so the pre- 
vent sacrificer obtains the state of Prajépati in the same manner. “ By 
the sonl,”’ in its modification of Prajépati, his sin, contrary to the natare 
of Préjapati, “‘the brother’s sos, perishes ;”” for the son of a brother, 
like Bharata and others, may be also not an enemy; but the sin pro- 
duced by the contact of the senses with their objects, is at the same time 
8 brother's son and an enemy, because it does not acknowledge the na- 
ture of the supreme soul. Tisis sin then perishes, is reduced to dust, as 
aclod of earth, by its contact with life. Whose is this reward? The 
answer is: ‘He who thus knows,” which means, who thus, like the 
© The excrificer Jn a former birth. t Vide page 23, 
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They spoke. Where was he, who thus established us? He 
ig within the mouth; hence he is Ayfsya. He is Angirana, 
because he is the essence of the members. 8. 


ancient sacrificer, comprehends life by the notion of the soul, Having 
described the reward, the Sruti now shows the reward in the form of 
the narrative.* And for what reason? To prove, that the principal 
life, after the deities of speech, &c. have been rejected, is alone to be 
worshipped by the idea of the soul, on the ground, that it is the com- 
mon nature (soul) of such separate substances, as speech, &c., the 
Sruti goes on in the narrative. 7. 

“They,” the organs of Prajépati, having, by means of the principal 
life, obtained their divine nature and their reward, spoke thus: “Where 
then,” the word where shows their reffection. “Where then was he 
who thus established us,” that is to say, united us by the true notion of 
the soul with our divine nature, which was before separated from us ; for 
whosoever is assisted by some body, remembers his benefactor. In the 
same manner the gods, when they had remembered their benefactor, had 
teflected on him, perceived him in the soul, which is the whole 
of causes and effects. Why is he’ within the mouth? Because he ig 
evidently in thé ether of the mouth (Asya), as everybody will find on 
reflection. ‘Thos also the gods. Life is called AySsya, becanse, exclud- 
ing all distinctions of the nature of speech, &c., it was perceived by the 
gods within the internal ether ; therefore is life like Ayésya, since op- 
posed to all distinctions, it united the organs, as speech, &c., with their 
divine nature, Hence it is called also Angirasa, the essence of causes 
and effects; for Angirasa is a compound of Anga and Rase,—Anga 
meaning members, causes and effects, and Raga essence, substance ; the 
whole meaning therefore is the substance, upon which causes and effects 
depend, It is the easence of every thing, because, unless it were pre- 
sent, all would become without effect. The meaning of the whole is :— 
Life, as the essence of causes and effects, and as annihilating all distine- 
tions, is the common essence of and effeeta, and also purified ; 

‘* Xoands Giri explains this so:-—As the reward, following from the worship of 
the principal life has been set forth, the next words of the Upanishad : « They spoke,”” 
&a., refer to a apscial worship of life. Sankara says therefore, “' Having described 
the reward,” which means, having described the reward following from the worship 
of the prinolpal life, he is to akiow the worship offifo, endowed with special qualities. 
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The name of that deity is Diir ; for death is far (dir) from it. 
Far is death surely also from him who thus knowa, 9. 


accordingly life, without farther reference to speech, &c., is to be con- 
sidered under the idea of the soul; for the soul can but be perceived 
by its own notion, since good is obtained by # notion that is not contra- 
dictory ; otherwise evil is obtained, 8. 

If it be thought, that the purity of life has not been proved, we ask, 
is not this notion (of the impurity of life) removed, since life is no place 
for the sin of contact, as speech and the other organs are by weil 
epeaking, hearing, smelling, &c.? ‘This may be so ; but since it is 
called the essence of speech and the other organs as diffused through 
all, there is an apprehension that impurity may ensue through speech 
and the other organs, as it does by touching a person who has touched 
a corpse.’ To this the Sruti answers: ‘Life is pure.” Wherefore ? 
«The name of that deity is Dir’ (far.) The demons, coming in contact 
with life, were destroyed, as a clod of earth is by a stone. This is the 
deity which, abiding in the body of the sacrificer of the present time, 
has been found by the gods as abiding in the mouth. It is a deity, 
because it is an object of devotion, Because its name is Dir, (Diriti,) 
its purity is proved by the name of Dir. Whence again comes the 
name of Dir? The Sruti answers, “ because death, viz, sin, which is 
defined by contact, is far (dir) from that deity of life. Diriti, as 
the name of life, shows ita purity, because death, although placed near, 
ia yet removed from life, which by its nature is free from contact, The 
reward of the wise ia then mentioned, viz. “ Far is death eurely from 
him,” from him means from the person who knows in the above de- 
scribed manner. Therefore he worships thus the true life which 
is pure. Upagana (worship) is derived from Ups, which means, 
Manasa upa-agamya (having perceived by the mind) the nature of a deity 
in the same way, as by passages of the Sruti in the Arthavada (praise) 
it ia made known as an object of worship—and from Asana, which 
means continued reflection without interposition of worldly notions 
until the idea is manifested, I am that deity, just as in the common 
notion, Lam aman. This is evident from such passages of the Sruti, 
as: ‘Having thus become a god, be goes to the gods,” and: ‘* What 
god art thou in the eastern quarter?” 9. 
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This deity then, after having deatroyed the sin of the deities, 
viz. death, made him depart, where the end is of the quarters. 
There it fixed the abode of the sins of the deities. Hence let no 
one repair to the outer people ; let him not follow sin, death. 10. 





“This deity then.” Is is said, that death is far from it, but 
why again is death far from him who thus knows? The answer is, 
because death is opposed to a knowledge of such a kind; for sin, which 
is produced by the contact of the senses with their objects, is opposed to 
person, who has the notion, that life is identical with the soul. He is 
at variance, because he has the notion, that the soul is different according 
to the differences of speech, &., and because his knowledge is pro- 
duced by his own nature. On the other hand, the notion, that life 
is identical with the soul, ia produced by the Séstra. In consequence 
it is proper to say, that sin is far from one who has such 2 notion of 
life, because both are opposed to each other. Therefore by the words: 
‘This deity,” the Sruti shows the said meaning to be sin, the death of 
speech and the other deities; for every body dies by the sin pro- 
duced by contact of the senses with their objects in accordance with 
his natural ignorance. Sin is therefore called death. Life, by the 
sole notion of its identity with the soul, destroyed the death of the 
deities who had the notion of the identity of life with the soul, and 
is therefore called the destroyer. Sin then is removed from a person 
who thus knows by his being at variance with it. What did life again, 
when it had destroyed the sin, the death ofthe gods? The answer is; 
“Life made him depart, where the end is of the quarters,” viz. of the 
eastern and the other quarters. But as there is no end of the quarters, 
how can life make him depart there? The word “quarter” is made 
for the purpose to designate the abode of the people possessed of the 
knowledge of the Védas; the country therefore, inhabited by people 
who do uot follow the Védas, is called the end of the country, the 
desert, Accordingly, there is no blemish in the expression. The 
deity of life made depart there the sins of the deities, and by con- 
tempt fixed in various ways their abode among the outer people, who 
are without knowledge of the identity of life with the soul. 

For he is by his nature produced by the contact of the senses with 
their objects, and ig therefore dependent upon the living creatures. 
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That deity destroyed the sin, death, of those deities. Then 
life, having overcome death, saved them. 1], 

Life, having overcome death, saved the first speech. When 
apeech, having overcome death, was liberated, it became fire. 
That fire, having become free after its separation from death, 
shines forth. 12, 

Then life, having overcome death, saved the smell. That 





Hence let them not go to the outer people, not approach them by inter- 
courge in words or other actions. By intercourse with them, intercourse 
is made with sin; for he is the place of sin. The meaning is :—Let 
none tepair to his abode which is defined by the end of the quarters, 
although it may not be inhabited by the people, nor to that people, 
although it may be far from that country. 10. 

By the words: ‘That deity,” the reward is mentioned, which for 
speech, &c., results from the knowledge, that life is the soul, which 
reward is to acquire the nature of fire, &c. ‘ Then life, having over- 
come death, saved them.” This means: Life is called the destroyer 
of sin, death, because sin, death, which causes the separation of the 
soul from life, has been destroyed by the knowledge that life is one 
with the soul, Therefore this life, having overcome the natural sin, or 
death, saved them, which means, caused the deities of speech and 
the other organs to gain their divine nature as fire, &c., which is not 
separated from them (after the destruction of death). 11. 

‘Life saved the first speech ;” first means the principal, which is 
more efficacious than any other organ to perform the ceremony of the 
‘Udgitha, The nature of speech, which was saved, after death was over- 
come, ia thus described: When speech, after sin or death waa over- 
come, had been liberated, it became fire, which means, speech was fire, 
before it became united with death, and became fire again after its sepa- 
ration from death ; so great is its difference after its separation from 
death. This fire, when released, shines forth after its separation from 
death, Before its liberation being allied with death, it was not shining, 
as it is at present; now again after its separation from death, it shines 
forth. 12, 

Inthe same manner the sense of smell became air, wind. Wind, 
liberated from denth, purifies. All the particulars are az before. 13. 
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smell, having overcome death, became wind. That wind, hay- 
ing become free after its separation from death, purifies. 13. 

Then life, having overcome death, saved the eye. When the 
eye, having overcome death, was liberated, it became Aditya. 
That Aditya, having become free after its separation fram death, 
burns. 14, 

Then life, having overcome death, saved the ear. When the 
ear, having overcome death, was liberated, it became the quar- 
tera; the quarters after their separation from death, are made 
free. 15, 

Then life, having overcome death, saved the mind. When 
the mind, having overcome death, was liberated, it became the 
moon. That moon, having become free after its separation from 
death, is resplendent. In this manner that goddess having 
overcome death, saves the present sacrificer. Whosoever thus 
knows, obtains his due reward. 16. 

Then life for ita own sake praised by the Udgitha the prime- 
val food; for whatever food is eaten, the same is eaten by life. 
On this it subsists. 17. 


Thus the eye becomes Aditya. He burns. 14. 

‘Thus the ear became the eastern and the other quarters. 15. 

Mind is resplendent as moon. Aa the deity of life, having in its 
identity with speech, &c. as fire, &., overcome death, saved the former 
sactificer, go she saves also the present one. He who knows, that life 
in the same with speech and the other four organs in their state as 
fire, &c., obtains the state of ys which he has worshipped, be it as 
fire, air, &. 16. 

"Then for ita own sake,” that is wey, as by speech and the other 
organs for their own sake praise was offered, so also by the principal 
life, when it had praised in the three Pavaména Stétras the reward 
which is the state of Prajépati, common to speech and the other organs, 
it praised it in the nine remaining Sttras food for its own sake. The 
comesion of desire with the agent is authorized by the Upanishad, 
as has been mentioned before. How again must it be understood, 
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The gods spoke: ‘All this is only so much. Whatsoever 
food there is, is praised by thee for thy own sake. Let us eat 
of that food.’ Life answered: ‘Do enter me.’ They with 
the words: ‘Let it be so,’ every where entered life. There- 
fore whataoever food is eaten by life, satisfies them. Him 


that life praised the primary food for ita own sake? To explain 
this, the cause is mentioned in the words: “for whatever,” &. 
‘The word food means here common food; for whatsoever food in this 
world is eaten by any living individual, “the same is eaten by life.” 
Praga (life) with the preposition Pra is derived from Ana. Ans, with a 
final 6, (Préjas) means cart, with a final vowel (Pragya) life. The 
meaning is: this is eaten by life. And the primary food is not only 
eaten by life; but life subsists on it, when it is transformed into the 
substance of its (life’s) own body. Therefore the primary food ia 
praised by life for the sake of its own subsistence, All that is eaten 
by life, is for its own subsistence ; therefore the sin, which arises from 
the contact with the excellence of performance, is not in life, ns it is in 
speech, &c- 17. 

“The gods.” ‘But is it uot improper to assert, that the food 
was thus eaten merely by life, since it is evident, that food is also the 
cause of the support of speech? &c.’ There is no fault in this, 
because the support is obtained by the means of life. How again 
is the food supplied by life, in support of speech and the other organs 7 
To explain this, it is said: “The gods,” (Deva) speech and others, 
{they are called gods, Déva, because they manifest their own nature,) 
ppoke” to the principal life. “All this is only so much;” hence 
there is no more than this. ‘“ Whatsoever food,” the cause of the sup- 
port of life, is eaten in the world, “is praised by thee for thy own sake,” 
which means, is transformed by thy praise into thy own substance. 
‘We also are unable to subsist without food ; therefore let us afterwards 
fox our qwn sake eat of thy food. Life answered: ‘All of you, if 
desirous of fond, every where enter me.’ When life had thus epeken, 
they surrounded and entesed life with the words, ‘Let it be so’ Thus 
the good food, the support of life, which is eaten by life, satislies 
speech and the other organs which eatered life by its command ; but 
by their own will they have ne conzexion with food. Therefore % is 
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enter his own; he is the preserver of his own, he is pre- 
eminent ; he walks before, he is an eater of food, he is the lord 
paramount, who thus knows. He who aguinet one who thus 
knows, amongat his own becomes a rival lord, is not able to 
support hig dependenta. On the other hand whosoever be- 
comes a follower of such a one, and whosoever, following him, 
strives to support his own dependents, he ia able to provide 
for them. 18, 

He who abides in the mouth, is Angirasa; for he ia the 
essence (Rasa) of the members (Anga.) Life is _the essence 





proper to assert, that food is eaten merely by life. “Therefore 
Because the deities of speech and the other organs by taking refuge to 
life had entered life in accordance with its command, “therefore 
whatsoever food people eat by life, the same satisfies them,” viz. 
speech and the other organs. Whosoever knows that life is the support 
of speech, &c., and slso knows that the five organs depend upon life, 
“chim enter also his own,” his relations, as speech and the other organa 
enter life, which means, he is the supporter of his relations, ‘“ He is 
the preserver of his own,” who have entered him, by his own food, as 
life is of speech, &c. Thus “the is pre-eminent.” “ He walks before,” 
he has the precedence, as life among speech, &c. “‘ Thus he is an eater 
of food,” which means, he is without disease. “ He ia lord paramount,” 
and to guide them he becomes their preserver as independent lord, as life 
of apeech, &c. He “who thus knows,” vis. life, will obtain the above 
mentioned reward. “But he who against one who thus knows,” viz., 
who thus knows life, “ amongst his own,” amongst bis relations, ‘‘ be- 
comes 8 rival lord,” like the demons who strove against life; “is not 
able to support his dependents.” .On the other hand “whosoever 
amongst his relations becomes a follower of such a one,” of a man who 
‘bas that knowledge, as speech and others were of life, “and whoscever, 
following such a person, strives to support his own dependegl,” as speech 
and the other senses, following life, strove to support themselves, “is 
able to provide for them,” not eny other who nots on his own will. 18. 

All this ia declared to be the reward, resulting from the knowledge 
of the qualities of life. To establish the ides, that life is the essence 

H2 
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of the members; fur life is the essence of the members; 
therefore, for the reason, that any member, from which life haa 
departed, becomes dry, life is the essence of the members. 19. 

This is also Brihaspati. Speech is Brihati. Life is the pre- 
‘server (Pati) of Brihatf; therefore it ia Brihaspati. 20. 





of causes and effects, life is named Angirasa. Before it was said: “ This 
(life) is Angivasa ;"* but there was no reason assigned, why it is 
Angirasa ; to explain this reason, it is now said : “ He who abides within 
the mouth, ia Angirass.” For it depends upon this reason, that lifo is 
the essence of causes and effects ; afterwards the dependence of speech 
and the other orgaas upon life is stated. How is this dependence to be 
proved? To answer this, it is said: ‘He who abides within the 
mouth, is Angirasa.” Hence it is taken according to its former de- 
scription. The next sentence: “Life is the essence of the members,” 
is to remind of the meaning that has been explained before. How is 
life the essence of the members? The answer is: “ For life ;” the 
word ‘for’ is used to show, that the essence of the members is well 
known. I¢ is well known, that life is the essence of the members, but 
not that speech and the other organs are the essence. Therefore it is 
proper to remind of this by the words: “ Life is.” How is it again 
well known? To answer this, it is said, “therefore.” The word 
“therefore,” which conveys the idea of conclusion, must be connected 
with the last part of the sentence. “For the reason that any member, 
from which life has departed, becomes dry,” without essence, “ there- 
fore” this is the conclusion, “life is the essence of the members.’s 
Hence it is evident, that life is the substance of causes and effects, 
‘because, when it is not there, dryness, death, ensues. Therefore all living 
creatures live through it. Therefore in preference to speech and the 
other organs, life is an object of worship. This latter is the meaning 
of the whole deduction, 19. 

«This is.” Life is not only the substance (sou!) of causes and effects 
which bavedgcome forma and works, but also the substance of the Rig, 
‘Yajur and Séma Védas, which have become words. By the praise of 
life ag the soul of all, it is exalted for the sake of worship. “ This,” 
well known “ Angirasa” is also Brihaspati. Why? The answer is: 
“Speech is Brihati,” the Védaic metre Bribatf, composed of thirty-six 
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This ia also Brémhavaspati. Speech is Bramha. Life is 
the preserver (Pati) of speech; therefore life ie Brambhapas- 
pati, 21. 





syllables. Further, Anustup is speech, Why? Because it is said in 
@ passage of the Srati: “Speech is Anustup.” And this Auustup, 

which ia like speech, is contained in the Brihat{ metre.* Therefore it 
ia proper to declare it as a well-known fact, thet “ speech is Brihati.”” 

Moreover all the Mantras of the Rig Véda are contained in the Bribat(, 
because life is praised as Bribat{, as a passage of the Sruti says: “Life 
is Bribati.” “ Let it be known, life is the Rig,” says another passage 
of the Sruti. Further: The Rigs are included in life, because they 
partake of the nature of speech, To prove this, it is said: “This life 
js the preserver of this speech, Brihati, Rig, because it produces the 
Rig ; for the Rig is dependent upon the wind, produced by the digestive 
action of the stomach. Lastly, life is the preserver of speech for preserv- 
ing it; for speech is preserved by life, because without life (breath) it 
is impossible to pronounce » sound. Therefore “Brihaspati is the life, 
substance of the Rigs. This is the meaning of the whole. 20. 

Life is also the eubstance of the Mantras of the Yajur. Why? 
“This is also Brambanaspati. Speech is Bramha,” thet is to say 
Yajur, which is a kind of speech. “ Of this,” speech, Yajur, Bramhans, 
“Jife is the preserver”’ (Pati). Therefore it is called Bramhanaspati, es 
before. How again is this known? The answer is, Brihati and 
Bramha mean the Rig and Yajur, not any thing else; for since at the 
conclusion of this subject it is ssid: “Speech is S4ma,”’ it is evident 
that the Séma Véda is the same with speech. In the same manner, if 
speech is Brihati, speech Bramha, and both therefore the same with 
speech ; it ia proper to maintain, Rig and Yajur are Bribat{ and Bramha, 
for they are remaining; for as the Séma is mentioned last, the re- 
maining two must be the Rig and Yajur. This follows also from the 
difference occurring is speech; for Rig and Yajur are different kinds 
of speech. Therefore it is right to ssy, that they are.the same 
with speech. And also from the fact that if this werénot the case, 
there would not be any distinction between them. The word: “The 
Sama ig the Udgiths,” clearly shows the use of a distinct name. 

* The Auustup, of 82 syllables, is contained in the Bribatf of 36 sylishles, as the 
awaller in the larger number,—A. G. 
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This is aleo Séma, Speech is Sima, Séma is S4 and 
Amas. Therefore the Séma has the nature of Sima.—Because 
it ia like (Sama) a bee, like a gnat, like an elephant, like these 
three worlds, like this all, therefore again it is called Séma, 


Therefore it ia also proper to employ tho distinct names of Brihat{ 
and Bramha ; otherwise, if distinct names were not fixed, there would 
be no sense. Further, if-special names of them were a mere sound, 
there would be a repetition of the same.* And tho names of the Rig, 
Yajur, Sama, Udgitha, are also successively mentioned in the Sruti. 21. 

“This is also Séme.” Why? The answer is: “Speech is 86,” 
viz., whatsoever is included in the feminine gender, is 84, speech ; for 
the demonstrative pronoun 84 denotes all that is included in the 
feminine gender. In the same manner, this life is Ama, vis., Ama 
means all that is included in the masculine gender. How hast thou 
obtained my masculine names The answer is: By life. How hast 
thou obtained my feminine names? By speech, as another passage of 
the Srati says. Both, the names of speech and life are included in 
the sound of S4ma. Accordingly the name of Séma means & song, 
consisting of the whole of the letters, words and sentences, and depend- 
ing upon life; therefore the name of Sima is nothing else but a 
compound of the names of life and speech, because each letters, 
&c. is produced by and dependent upon life. ‘‘ This life is Sama” 
and ‘speech is Séma.”” Because the repetition of Séma shows, 
that Séma partakea of the nature of speech and life, viz., as com- 
pounded of the words 84 and Ama, “therefore the Sima,” vis. 
the songs, which consist of the whole of the letters, words and 
aentences, must be comprehended under this idea of Séma, The con- 
nexion of the next sentence is : “ Because it is like” (Sama) all which 
is afterwards mentioned, “therefore again it is S4ma.”’—The word 
“again” showa the possibility to explain the meaning of Séma in ano- 
ther way by the term of Sams (like). In what way is the likeness of 
life assomed? The answer is: It is “like (Sama) a bee,” viz., the 
body ofa bee, “like  gnat,” viz., like the body of a gnat, ‘like an ele- 
phant,” viz. like the body of an elephant, “like these three worlds,” 
viz., like Prajépati, whose body is the three worlds ; “like this all,”’ like 





* Vis. Speech is speech. 
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He obtains unity of nature with Sima, or unity of place who 
thus knows this Séma. 22. 

This is also Udgithe. Life is Ut; for by life all this is 
upraised. Speech is Githa. It is Ut and Githa, therefore it is 
Udgiths. 23. : 





Biranyagarbha, whose form is the world, which is entirely found in all 
individual bodies, in the bee ag well as in all others, as the idea of cow 
is found in all individual cows. This is the likeness (identity) of life. 
Again, this identity is not merely found in the different bodies in pro- 
portion to their size, because life has no shape and is everywhere ; nor 
is the identity in the individual bodies an identity of contraction and 
expansion, asa light contracts in a jar and expands in a palace; for 
the Sruti saya: ‘* All these are like, all are without end.” There is, 
however, no contradiction between its being everywhere and its being 
limited to a certain sise in the different bodies, He, who thus knows 
the life whose name is Sama, under the idea of Sama (identity), vis., the 
Ufo, whose greatness is declared in the Srati, obtains this reward, vix., 
“he gains unity of nature (Séyujya)* with Sima,” viz., with life, that is 
tonay, unity of body, organs and knowledge, or unity of place, that is to 
say, the same world, secording to the power of his meditation, viz, he 
who knows Sima, life, who meditated on it, until the knowledge of the 
identity of life with the soul became manifest. 22, 

“This is also Udgitha.” The name of Udgithn means Aere neither 
a portion, a special division, of the Séma-¥éda nor the portion, referring 
te songs (Tdgéna) because the Udgitha is ineluded in the description 
of the Bima, which means here life (8é-Ama). Why then is life 
Udgithat The answer ia: “Life is Ut; for by life is alt this,” 
the universe, “‘ raised up” (Uttabdha) that is, supported. The meme 
Ut, which elucidates the meaning of Uttabdha, shows a quality of 
Iife. Therefore, in accordance with the single words in the compound 
of Udgiths, Ut means life, and Githa speech. This Githa, after the 
meaning of the name derived from Gai (to sing) is speech ; but with 
the exeeption of the sound Githa (song) there is nothing in any part 

“ Séyujyn, « kind of salvation, of which five kinds are stated, 1. Sélékya, the 
wbode In the same world. 2. Sérsbti, equel prowperity. 3. Sdmipys, vicinity. 
4. Sérapys, likeness of form, 5. E’katwa, unity or ideutity of nature. 
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’ There is also a narrative: Brambadatts, the grandson of 

Chikiténs, when drinking the resplendent Séma juice, spoke: 

‘Let this resplendent juice cut off the head of this man, if Aydsya 
‘ng iraya performed the Udgitha by any other than this.’ 

Therefore he performed the Udgitha by epeech and life. 24. 

- He who knows the wealth of that Sima here, obtains its 

wealth. The musical notes are its wealth. Therefore let one 





of the Udgitha which refers to singing. Therefore the assertion, chat 
life ia Udgttha, is proper, viz., Ut is life, and Githa speech, dependent 
upon life ; both terms, thus compounded in one term, form Udgitha, 23. 

To show the firmness of the just explained meaning, # narrative 
is commenced with the words: “There,” that is, with regard to 
the meaning just explained, a narrative is also known. “ Bram- 
hadatta,” by name, the young grandson of Chikitdna, when drinking 
at the sacrifice the resplendent Soma juice, spoke : “ Let this resplen- 
dent juice,” that is here in the sacrificial cup and drank by me, “cut 
off the bead of this man,” of me speaking falsely, which means, if 1 
upeak falsely. How again is the meaning of falsehood implied in the 
swords of the, Upanishad ? “If Ayésya (he is called Ayéshya Angi- 
rasa, because his name is derived from the principal life) the per- 
former of the Udgiths in the assembly of the former Rishis, who created 
the world, “ performed the Udgitha by any other,” by snother deity 
beside speech and life, “than by this,” viz., by the above described 
life in union with speech,—t let me be a speaker of falsehood, let 
the Séma cut off the head of me who has asserted something contra- 
dictory to the nature of the deity. In these words he made an 
imprecation, and shows therefore the necessity of the strength of 
the faith in the knowledge, that life ie the Udglthe. The Srati con- 
firma then by its own word the meaning conveyed by the narra- 
tive, vis., by speech, dependent upon life, and by life, transformed 
into his own nature, the Udgéts, Ayésya Angirasa, performed the Ud- 
githa, This meaning is established by the imprecation. 24. 

“Of that Séms here.” The word “that” connects it with the - 
above described life. The term “here” showa it as by a gesture as 
‘being present. He who knows the wealth of life which is called by 
the word Sima, obtains what? “ He obtains its wealth.” This is the 
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who is to perform the duties of a Ritwig, desire to scquire the 
musical notes together with speech. By that speech which 
has obtained the musical notes, let him perform the rites of the 
Ritwig. Therefore people are desirous to look during the 
sacrifice upon the sweet-toned performer of the Udgttha as upon 
@ rich man ; for people desire to look upon him who has obtained 
wealth. He obtaina wealth, who in such a manner knows the 
wealth of this Sima. 25. : 

He who knows the gold of this Séma, obtains verily its gold, 
The musical notes are its gold. He verily obtaina gold, who in 
such a manner kuows the gold of this Sima. 26. 





reward which the Srati shows as an inducement to the hearer, vis. 
“The musical notes are ita wealth.” The musical notes, the sweet 
sound, produced in the throat, are its wealth, its ornament; for a song, 
adorned with these notes, obtains wealth. Because this is 20, “there- 
fore let him who is to perform the duties of the Ritwig,” the song of 
the Ritwig, viz., the Udgéta—who is anxious to exhibit the wealth of 
the Séma by its note, desire to acquire in speech the musical note, 
dependent upon spesch. This, however, is established in the course 
of explaining the topic, that the tones of the Sama are necessarily mu- 
sical notes, and that the musical notes are not acquired by mere desire, 
but by the cleaning of teeth and the drinking of oil, &c. “By that 
speech,”” that purified speech, ‘which has obtained the musical notes, 
let him perform the rites of the Ritwig.” ‘‘ Therefore.” Because the note 
has become the property (Swabhita) of the Sama, and Aence the Sama 
is adorned with the note as with wealth (Swa), “therefore people are 
desirous to look during the sacrifice upon the sweet-toned performer of 
the Udgitha, as upon a rich man; for it is well known, that “ people 
desire to look upon him who has obtained wealth” (Swa), A person 
who has fully obtained the reward resulting from his knowledge of 
this quality, is described in the words: “He obtains wealth who in 
such a manner knows the wealth of this Sama.” 25. 

Now another quality of the Sdma is explained, viz., to be possessed of 
gold. This refers also to the sweetness of the notes, with the difference, 
however, that, while the former designated the sweetness of the notes, 
produced in the throat, the latter means gold only figuratively. ‘He 
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. He who knows the abode of that Sima here, abides. Speech 
is its abode ; for it is well known, that this life verily abides 
in speech, some say, that it abides in food. 27. 

Therefore afterwards the rite of the Abhy&réha of the Pavaména 
Sidtras is defined. The praiser verily praises the Sama. Where 
he praises it, there let him mutter these Mantras: From the 





who knows the gold of the Sima, obtains verily its gold.” The meaning 
ig, aince the same word, Suvarns, denotes a musical note, (Suvarpa, from 
Bu, good, and Varga, letter) and gold, (Suvarna) common gold becomes 
the reward of him who knows this quality. Its musical note is, as it 
were, ita gold. ‘He who knows the Sémain such a manner, verily 
obtaing its gold,” just as it has been described before. 26, 

‘Then the quality of abiding ia explained, vis. “He who knows the 
ebode of this Sima.” The Séma abides in speech ; therefore speech ia 
ealled the sbede. He who knows this quality of abiding of the Sdma, 
“abides.” It is proper to assign this quality to him, because it is 
said in the Sruti, nceording to she manner in which “it ia worship- 
ped.” To him, who as in the former description, is desirous of the 
reward, and wishes to know which is the abiding place of the Sdéma, 
the answer is given: “Speech is the abode of the Sama.” Speech 
means the orgens of sound at the root of the tongue and eleewhere.”"* 
This speech is the abode. Therefore it is said: ‘For it is well 
known,” because it is well known, that this life abides in speech, in the 
organs of speech, the root of the tongue, &c., therefore speech is the 
abiding place of the Sama. “Some,” others, “say, that it abides in 
food,” that it is well known to abide there. And because neither of 
these two opinions is blamed, therefore it ia optional to assign the qua- 
lity of abiding either to speech or to food. 27. 

For him who thus knows life, the rite of muttering prayers is ap- 
pointed. The perfection in muttering prayers which one who thus 
knowa hea acquired, is called his knowledge. “ Therefore afterwards.” 
Because the rite of muttering prayers, the reward of which is the sscen- 
sion (Abhydréha) to a divine state, must be performed by one, perfect 
in knowledge, “therefore” it is defined. The muttering of prayers by 
ita connesion with the Udgitha might be performed at any time, but 
ve of the chest, throat, head, root of the tongue, teeth, nose, lips, and palate, 
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‘anrenl jead me to the real, from darkness lead me to light, from 
death lead me to immortality. In the words of the Mantra: 
From the unreal lead me to the real, death is the unreul, the real 
immoctulity ; from death lead me to immortality, which implies, 
render me immortal. Further in the words: From darkness lead 





according to the word of the Aruti: “ Pavaméném,” a time is fired 
Sor them, and elthough the rite is Aerewith assigned to the three 
Pavamdna Stétras, yet the time is again restricted by the worde: 
“The praiser verily praises the Sama.” “Where,” st what time 
“the,” the praiser, “praises,” commences the Séina, “there,” at that 
time let him mutter these Mantras. The rite of muttering these 
Mantras, is called AbhySréha (ascension) because a person who thus 
knows, directly ascends (Abhimukhyéna éréhati) to the etate of a god. 
The ploral E/téni (these Mantras) shows that three Mantras of the 
Yajur are meant. These Mantras must be read according to the 
accent, which is in the Brémhepa, and not as it is in the Mantras, as 
the second case (E/téni) proves,* and also their being found in the 
Brimhapa.t The rite of muttering must be performed by the sacrificer, 

The following are the Mantras of the Yajur: “From the unreal 
lead me to the real, from darkness lead me to light, from death lead 
me to immortality.” As the meaning of the Mantras is concealed, the 
Brémhana itself explains it: ‘In the words of the Maatra: From 
the unreal lead me to the real, death is the unreal ;” “death” it is 
called, because his knowledge end works arise from his own nature; 
“unreal” it is called from the very low degres of its existence. ‘The 
real immortality,” ‘the real,” knowledge and works, derived from the 
Séstra, are “immortality, because they are the cause of it, Therefore 
“from the unreal,” vig., from unreal works and from ignorance “ lead 
me to the real,”’ vis., to such works and knowledge, aa are derived from 
the Séstra, that is to say, produce the state of the soul, by which the 
nature of a god is obtained. The meaning of the whole sentence is given 
in the words: ‘which implies, render me immortal.” Thre also in 
the next Meatra: “From darkness lead me to light, death is dark- 
ness ;"” for every ignorance, from its natural tendency to screen, is dark- 


* Orberwise the third ease would be required. 4. G. 
+ Vis. the Sétapatha Britmbaga. 
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me to light, death is darkness, light immortality; from death 
lead me to immortality, which implies, render me immortal. Je 
the last Mantra: From death lead me to immortality, there is 
nothing concealed.—Then in the remaining Stétras let him 
praise the primeval food for hia own eake. Therefore in those 
Stétras he may chose a blessing. Whatever desire he may 
desire, the same he may chose, viz. the Udgéta who thus knows. 
‘Whatever desire he may desire, either for himself or the 





ness; this as the cause of dying, is death. “Light immortality,” the 
divine nature, contrary to the former (darkness); knowledge, by its 
natural tendency to manifest, is light; this is immortality, because ita 
nature is exempt from destruction. Therefore: * From darkness lead me 
to light,” as before, means : ‘ From death lead me to immortality,” which 
implies, “render me immortal,” thet is, grant me the divine state of 
Prajépati as reward. The first Mantra means, from a state without 
causality produce a state that has causality. The second Mantra, however, 
‘means, from a state that bas causality, but which is yet subject to igno- 
Yance, produce a state, where the whole effect is accomplished. In the 
third Mantra: “ From death lead me to immortality,” the whole meaning 
ofthe two preceding Mantras is given ss conclusive. In the third Mantra, 
therefore, there is not, as in the two preceding, the meaning concealed, 
but it in the real meaning of the text. ‘* Then,” having made the song 
of the sscrificer in the three Pavaména Stétras, “in the remaining Stétras 
let him,” the Udgéte* who knows life and has obtained the nature of 
life, “* praise the primeval food for his own sake” in the same way, a8 
life did. Because such an UdgSte knows life thus, in the manner, 
before desoribed, and hence, like life, is able to accomplish the desire ; 
therefore he,” the sscrificer, “may chose in those Stétras,” at the 
recital of them, “a blessing.” ‘Whatever desire he may desire, 
the same he may chose,” ask as 8 boon, viz., “the Udgéta who thus 
knows.” ‘Whatever desire the Udgéta desires,” aske, “either 
for himself or for the sscrificer, the same he accomplishes by the 
recital.” In this sense it is said, that the acquirement of life in 
its identity with the soul takes place by knowledge and works, and 
therein is no apprehension of any doubt. It may, however, be matter 
* The priest who keows the Sinia Véda. 
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sacrificer, the same he accomplishes by the recital. This verily 
overcomes the worlds. There is verily no doubt to be worthy 
of the worlds for him who thus knows this Séma. 28. 





of doubt, whether in the absence of works life is obtained or not. To 
remove this doubt, it is said: ‘This verily overcomes the worlds.” 
“This verily,” this knowledge of life alone, separated from works, 
“‘gvercomes the worlds,” is the cause of gaining the worlds. “There 
is verily no doubt to be worthy of the worlds,” nor even a desire ; for if 
one hes the firm knowledge, that life is the soul, he has no doubt that 
he will obtain it; for a man, who is in a village, does not doubt, like 
one in the desert, whether he may arrive at the village. There may 
‘be indeed a doubt for one who has not the knowledge of the soul, 
which is yet far from him, but not for one who has it ; he* therefore 
has no apprehension that he should not acquire the state of life ax 
identical with the eoul. For whom is there not such an appre- 
hension? ‘For him who thus knows the Sama” to be life, in 
accordance with the greatness, as has been explained, for Aim therefore 
twho knows: I am the life, inaccessible to the sins of the demons, 
which consist in the contact of the senses with their objects; I 
am purified ; I am speech and the other four organs,t which by their 
dependence upon me have obtained their original nature, as fire, 
wind, &. which are free from the blemish of the sina of the demons, 
produced by the contact of the with their objects, in consequence 
of natural knowledge, and which by dependence upon me are the cause 
of the connection of the primeval food with all the elements; Iam the 
soul of all the elements as the common essence of them ; I am also the 
soul of apeech, embodied in the Rig, Yajur, Sama and Udgithe, be- 
cause I pervade them and am their cause. When I have obtained 
the state of the song of the Séma, my external wealth, or ornament is the 
sweetness of the notes. When I have obtained the golden state, 
figuratively speaking, the sweetness of the notes, the state of the song, 
my organs are the various places of the throat, &c. Possessed of 
such qualities, I pervade with my whole nature all living beings down to 
the smallest insect, for I am Withont shape and every where. He soild 
attain such @ reward, whose worship manifests seach « knowledge. 


‘© Who knows that life is identical with the soul. 
+ Vis. nowe, oye, ear and mind. 
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Fourth Brdmhaga. 
‘This was before soul, bearing the shape of aman. Looking 





“This was before soul.” How the state of Prajépati is obtained by 
the united effect of knowledge and works, has been described, and also, 
how it is obtained by the mere knowledge of life, by passages as: ‘‘ This 
verily overcomes the worlds,” &. By descriptions of the omnipotence 
and other attributes of Prajépati, who is the embodied reward, in the 
creation, preservation and destraction of the world, the eminence of the 
Teward, resulting from knowledge and works in accordance with the 
‘Védas, is further to be described. For this object the present Brém- 
hana has been commenced. This description sets forth the praise of the 
knowledge and works ordained by the practical* part, because they are of 
great power. But it is at the same time intended to show, that the 
whole reward, resulting from knowledge and works, has a worldly 
tendency ; for it is said, that it is subject to fear and unhappiness ; 
it is further involved in the connexion between cause and effect, and 
ass manifestation of the gross organismt it is not eternal. The second 
part of the Védas on the other hand, is intended to show the 
liberation, resulting from the mere knowledge of Bramha, which 
will hereafter be explained; for he who is not dissatisfied with the 
objects of the world, subject as they are to the division of cause and 
effect etc., has no desire to obfain the knowledge, that the soul is one and 
all, ax & person who is not thirsty has no desire to drink. Consequently 
the description of the reward, resulting from knowledge and works, is 
made for the sake of the second part, With regard to this, it will be 
said: “This should be known by him.” “‘ This is better than a son.” 

“This was before the soul.” The soul is here defined as Prajipati, 
the first-born from the egg, the embodied soul, as the result from his 
knowledge and works in accordance with the Védas. He was what? 
“ This,” produced by the division of body “was the soul,” not 
separated from the body of Prajépati “before,” before the production 
of other bodies. He was also bearing the shape of man, which means, 
that he was endowed with head, hands and other members; he was 
the Vir6j, the first-born. “ Looking round,” reflecting, who am I, and 


© Ceremonia! pert of the Véda. Vide page 2, note 2, 
+ Vide p. 40, note. 
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round, he beheld nothing but himeelf. He said first: ‘This 
am I.’ Hence the name of I was produced. Therefore 
even now a man, when called, says firet: ‘It is I,’ and tells 
afterwards any other name that belongs to him. And because 
he as the first of all of them conaumed by fire all the sins, 
therefore he # called Purusha. He verily consumes him, who 





of what natore, “he beheld nothing but himeelf,” the fulness of life, 
the organiam of causes and effects. He beheld only himself es the 
universal soul, Then endowed with the recollection of his Védaic 
knowledge in a former birth, “ he said first : This am I,” viz. Prajépati, 
the universal soul, “ Hence,” therefore, because from the recollection 
of his knowledge in a former world he called himself I, therefore his 
name wasI, Tho name of I, as proved in this Upanishad, and there- 
fore in the Sruti, will afterwards be explained. 

“Therefore,” because this happened to Prajépati, as the cause, there- 
fore it happens also to the living creatures, his effects ; for even now a 
man ‘when called,” addressed with ; ‘ Who art thou?’ says first: ‘It 
is I’ denoting himself with the name of the soul as the cause, and 
when afterwards asked for his special name, the name of this special 
individual, he answers by: ‘I am Dévadatta, or Yajnadatta,’ &. ; he 
tells the name, which was given to this individual person by father and 
mother. ‘And because he,” Prajfpati in a former birth, which is the 
cause, as the firat of those who were desirous to obtain the state of Pra- 
jGpati by the exercise of reflection on works and knowledge, viz. “as the 
first of all of them,” of all those desirous of obtaining the state of 
Prajépati,—consumed by the perfect exercise of reflection on worka 
and knowledge all the sina of contact, which are obstacles to the 
acquirement of the state of Prajépati,—because such was the case,-— 
therefore he is called Purashe, because he, Purvam Aushad, (first 
burned.) As that Prajépati, by consuming all opposite sins, became 
this Purusha Prajépati, so also any other consumes, reduces to ashes, 
by the fire of the practice of his reflection on knowledge and works, 
or only by the force of his knowledge. “He verily consumes.’’ 
‘Whom! “Him who before this sage strifes to obtain the state of 
Prajépati.” The sage is pointed out as he who thus knows, who accord- 
ing to his power manifesta his reflection on knowledge. ‘ But is it not 
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before this strives to obtain the state of Prajépati, he namely, 
who thus knows. 1. 
He was afraid ; therefore man, when alone, is afraid. He then 








useless for any one to strive for the state of Prajépati, if he is con- 
sumed by one who thus knows?” There is no fault in this; for oon- 
suming means here only, that the highest state, that of a Prajépati, is not 
obtained, because the eminence of the reflection on knowledge is want- 
ing. Therefore by the words: “‘ He consumes him,” is it meant, that 
the perfect performer obtains the highest state of Prejépati, he, who is 
leas perfect, does not obtain it, and by no means, that the less perfect 
performer is actually consumed by the perfect ; thus it is said in common 
life, that a warrior who first rashes into battle, consumes his comba- 
tants, which means, that he exceeds them in prowess. 

To show that the reward of knowledge and works, as set forth in 
the Karma Kanda, which is the state of Prajépati, praiseworthy as it 
mary be, does yet not overcome this world, it is said: ‘He was afraid,” 
viz, this Prajépati, who is called the first-born embodied soul, bearing 
the shape of man, was afraid, as we and other creatures are. Hence 
it is said: Because he, bearing the shape of man, endowed with 
an organised body, was afraid in consequence of his desire against 
his destruction,* “therefore man,” on account of his likeness with 
Prajépati, also now, when alone, “is afraid.” And further as 
with us, so also with Prajdpati, the true knowledge of himeclf (the 
soul) is the cause, that the desire against one’s destruction is removed. 
Hence it is anid : “ He looked round.” How? The answer is: ‘ Since 
nothing but myself,” but the soul, not a second thing, exists, ‘of whom 
should I be afraid,” while there is no cause of my destruction. 
“Hence,” from the true knowledge of himself (the soul) Prajépati's 
“fear departed,” for his fear is merely the effect of his ignorance, which 
cannot remain with true knowledge, wherefore it is said: ‘* For whom 
should he fear,” viz. he who fears, and the meaning which is intended, 
is, wheo truth has been ascertained, fear is removed, since fear arises 
from a second, from another thing, and a second, another thing, is 
merely the production of ignorance ; for a second thing, of which there ia 
no knowledge, cannot be the cause of the origin of fear. Thus it is said 

© Or of his desire for hie preservation. 
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in a Mantra: What blindness of mind, what distress exists for him who 
is conscious of the universal identity? And it is also proper, that by the 
knowledge that all is one, the fear is removed ; for the knowledge of & 
second, from which fear may arise, is removed by the knowledge that 
all ig one ; hence there is nothing, from whence it could arise. Here it ia 
asked ; Whence was produced Prajépati’s knowledge, that all is one, or 
who instructed him? 

(Rither the knowledge manifested itself without instruction. Then 
the same should be the case with us and similar beings. Or it is 
derived from impressions received in a former birth; then the know- 
ledge that all is the soul, is useless ; for in thie case, a5 the knowledge 
of Prajépati, although existing when he was in the state of a former 
birth, did not remove the cause of the contrary ignorance, because on 
account of his ignorance he was afraid, so also is the knowledge of the 
identity of the soul useless for every one. And if you, /astly, say, that 
the knowledge removes the ignorance at the time of death, wo also 
object, because, as before, it must again be connected with a prior 
knowledge, whence arises the logical fault of a too general argument. 
Hence it must be concluded, that the knowledge of the identity of the 
eoul is useless.) 

We deny this, on the ground that the knowledge of Prajépati is 
produced from the most powerful cause; for as in common life atrength 
of intellect and extent of memory are observed with him from the time 
of his birth, who has acquired various efficacious causes by his pious 
actions, so also with regard to the eminent birth of Prajdpati, united as 
it is with efficient causes, which are purified by his having consumed all 
sing, the effects of opposite causes, by the power of moral merit, of 
knowledge and of liberty from worldly desires, Hence it is proper to 
maintain, that Prajépati’s knowledge of the identity of the soul, produced 
at the time of his birth, has arisen without any instruction, In this 
respect gays the Smriti: ‘Whose four qualities, his unbounded know- 
ledge, freedom from passion, power and moral merit are innate.” 

If you say, ‘if they are innate, fear is impossible, for darkness does 
not rise with the sun,” we deny this on the ground, that the notion of 
innate knowledge has merely the meaning to exclude instruction from 
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Ibe afraid? Hence his fear departed ; for whom should he fear, 
since fear arises from another. 2. 





another. If your opinion is, ‘that faith, devotion and reverence are 
no causes of knowledge, and that such causes of knowledge, as faith, 
devotion and reverence, assigned by the Sruti and Smriti in such 
passages as: ‘The faithful whose mind is devoted to only one object, 
whose senses are subdued, gains knowledge,”* “Thon shalt know it 
by reverence,”+—have no cansslity,’ and if you moreover say, ‘that 
our moral merit in our former birth is the cause of our knowledge 
(im the next birth) as it is the case with Prajépati,’ we do not agree, 
becanse we must attend to the distinction of general and special causes, 
as well as of qualified and unqualified causes ; for in common life obtains 
a manifold division of causes with regard to effects dependent upon a 
cause ; in the same manner of general causes. These as well as special 
causes are again divided into qualified and unqualified causes. To show 
this by an instance we chose the perception of form, as an effect from 
a variety of causes. Here the perception of form in the dark, 
without light, by animals roaming at night, is cansed by the contact of 
the eye with form. The canse of perception of form by the Yégis ia 
the mind alone ; for us it is the contact of the eye with form through 
light, Further by the division ef light into sunlight, moonlight, &e. are 
produced the general divisions of the cause. Moreover there is the other 
division of light, light, especially qualified and light not qualified. In 
the same manner the cause of the knowledge of the identity of the soul is 
sometimes work performed in a former birth, as is the case with Prajépati ; 
sometimes penance, as the Srati says: By penance search for Bramha ;t 
sometimes instruction from the teacher, as follows from such passages of 
the Sruti and Smriti: ‘A man, who has a teacher, knows.” “The 
faithful acquires knowledge.” ‘ Do thou know it by reverence.” “ From 
the teacher he must be known, seen, heard,” &c. Faith, devotion, &, 
are direct causes to obtain that knowledge, as they effect separation 
from vice and from other causes of the contrary. The same is the 
case with the hearing, thinking and mental intuition of the Véddnta, 


* Bhagavadgite, Fourth chapter. 
+ Bhegevadgite, e. 1. 
} Taittarfya Upsniahed Bhriga Valli 5th Kanda, 
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He did thus not feel delight. Therefore no body, when alone, 
feels delight, He was desirous of a second. He was in the 
same state as husband (Pati) and wife (Patni) are when in mutual 
embrace. He divided this self two-fold. Hence were husband 
and wife produced. Therefore was this only a half of himself, 





because here is comprehended the present object of knowledge itself, 
and also because by the annihilation of sin and other obstacles the true 
knowledge of the soul and the mind from its very nature produces that 
knowledge. Therefore faith, reverence, &c. are real causes of kuow- 
ledge. 2. 

From this also follows the worldly state of Prajépati, viz, because 
He,” Prajdpati, “did thus not feel delight,” which means, was uo- 
happy, like us and others at the present time ; “‘ therefore,”” in conse- 
quence of the state of loneliness, &c., “no body, when slone, feels 
delight.” ‘Delight means the pleasure, derived from the union with » 
desired object. Unhappiness is called the state of mental distress, 
following the separation from an object of desire, to which one is 
attached. For the removal of this unhappiness “he was desirous of 
a second, of a wife able to destroy the unhappiness. And while he thus 
longed for a wife, his state was as of one, embraced by a wife. And 
because by this state he desired something real, he was of such a 
state. Of what state? In such a state, as in common life husband 
and wife are, when in embrace for the removal of unhappiness, * He,”* 
thus, “ divided this “ self," which was of such a kind, “ two-fold,” 
The term “this” is used in order to define the se/f and to distinguish 
it from the Viréj, the first cause. He was by the removal of the state 
of Viréj not in the same state, in which curd is, when its former atate, 
that of milk, is entirely removed. Which was then the state of acpa- 
vation? By the objective mental power of Virdj, entirely dependent 
upon himself, there was, beside himself, another body in the state of 
husband and wife in embrace. And this Virdj of such a kind, “ was 
in the same state,” because he is the same subject for two predicates. 
“Hence,” from this division (Pétanét) husband (Pati) and wife (Patn{) 
were produced, which is a description of the common state of husband 
and wife. ‘Therefore,’ because this wile is, as it were, the other 
separated half of himself, “ therefore was this,” this body, ‘ only the 
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as asplit pea is of the whole, Thus verily bas Yéjnavalkya 
declared it. This void is thus completed by woman. He 
approached her, Hence men were born. 3. 

She verily reflected: How can he approach me, whom he 
bas produced from himself? Alas, I will conceal myself. Thus 
she became a cow, the other a bull. He approached her. Hence 
kine were born. The one became a mare, and the othera 





half of himself, as a split pea is of the whole.” Of whom was it only 
a half before his taking a wife? The answer is: ‘Of his self.” 
Thus verily has Yujnavalkya, viz. the son of Yajnavalka (which 
denotes him who speaks at the sacrifice) Dévardti, declared it. It may 
also mean a son of Bramhdé. Because this male half is void, as want- 
ing the female half, “ therefore,” again* after the taking of a wife, it is 
again completed by the female half, as a split pea by its being joined 
with ite other half. “He,” “ Prajipati,” under the name of Manu, 
“ approached her,” by name Sétarnpd,t his own daughter, under the 
notion that she was his wife. “Hence,” from this union, “ men were 
born.” 3, 

“She,” Satarupé, recollecting that it is forbidden in the Smriti to 
approach one’s own daughter, “verily reflected: How happens this 
improper action, that he can approach me,” whom he has produced 
from himself. “Alas, will now conceal myself,” will conceal my- 
self under the disguise of another kind. “Thus,” having thus re- 


* Knenda observes, that the word ‘again’ refers to the same event in a former 
birth,—becanse the world is without commencement, 

+ The notion of Virdj dividing his own substance into male and female, oocure 
in more then one Puréna. So does that of an incestuous marriage and intercdurse 
of the first Menu with his daughter Saturdpé, and the commentators on the Upa- 
nishad understand that legend to be alluded to in this place. But the inatitutes 
aucribed to Mena make Viréj to be the issue of such 2 seperation of persons, and 
‘Menu himeelf to be his offspring. There is indeed, es the reader may observe from 
the passages cited in the present essay, much disagreement and consequent confu~ 
tion, in the gradation of persons interposed by Hindu theology between the 
supreme being and the created world, Col. M.E. Vol. I. p. 65. See also Wilson's 
Vishou Puraya, where, p. 51, note §, avery Incid view of the opinions of the different 
Purdgas on this subject is given. 
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stallion, the one a female ass, the other a male ngs, He ap- 
proached her. Hence the one-hoofed kind was born. The one 
became a female goat, the other a male goat, the one became 
an ewe, the other a ram. He approached her. Hence goats 
and sheep were born. In this manner he created every living 
pair whatsoever down to the ants. 4. 

He knew: I am verily this creation; for I created this all. 
Hence the name of creation is derived. Verily he who thas 
knows, becomes in this creation like him, 5. 





flected, ‘she became a cow,” by herself, and again and again was 
this the inclination of Satarupé, incited by the impulse of living crea- 
tures, as well as of Manu. Therefore “the other became a bull. He 
approached her,” in the same manner, as it has been related before. 
“ Hence kine were bora.” Thus “the one became a mare, and the 
other a stallion,” thus, “the one a female ass, the other a male ass.” 
There, by the union of the mare with the stallion and the union of 
the other kinds “the one hoofed kind,” viz. horses, mules and asses, 
were born.” Thus “ the one became a female goat, the other a male 
goat, the one became an ewe, the other a ram. He approached her,”” 
viz. the one after the other in the order as they are mentioned. 
“ Hence goats and sheep were born. In this manner he created every 
living pair, male aud female, whatsoever, down to the ants,” viz. he 
created the world. 4. 

“He,” Prajdpati, having created all this world, “knew.” What? 
“'T am verily this creation.” The world is created, therefore the created 
world is called creation. Because the world is created by me, there- 
for@ since it is not separated from me, am I the world; it is not dis- 
tinguished from me. Why is this 1? ‘‘ For I,” because “ I created this * 
whole world,” therefore. Because Prajdpati called himself the creation, 
“hence,” therefore “the name of creation is derived.” “ Verily he 
‘becomes in thia creation,” in this world of Prdjapati, “like him ;” he 
becomes like Prajépati, a creator of the world, which is not different 
from his own self. Who? ‘He who thus knows,” knows like 
Prajépati, as has been said, that he is the world, depending upon the 
notion of the soul, of the elements and of the deities. 5. 
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Then he churned. From his mouth, as the place of produc- 
tion, and from hia hands he created the fire. Both therefore 





Prajépati, having thus created this world as @ succession of pairs, 
wes desirous of creating the guardian deities of the Brdhmans and of 
the other castes, and at the commencement throwing his hands upon 
his mouth “ he chumed.” Churning with his hands “he created from 
his mouth,” as the organ of production, and also “from his hands,” 
8 organs of production, “‘ the fire,” the special benefactor of the caste 
of Bréhmans. Because both the hands and the mouth are the 
organs of production of the fire, whose nature is to consume, “ there- 
fore both are without hair ;” not the whole, however, but only the 
inside ; for both resemble in this respect the female organ of produc- 
tion ; “ for this is inside without hair.’ Thus also the Bréhman waa 
born from the mouth of Prajépati. Therefore the fire is the special 
‘benefactor of the Bréhman, both being sprung from the same source, 
as the elder brother is of the younger. Therefore the Brahman has the 
fire as his guardian deity, and the mouth as his strength, as proved 
by the Sruti and Smriti. Thus he produced from his arms, the seat 
of power, the slayer of Bala,* and other gods,t the ruling deities of 
the Kehatriya caste and also the Kshatriya. Therefore the Kshatriya 
has Indra es his guardian deity, and the arm as his strength, as both 
Srati and Smriti attest. Thus he created from his thigh, as the seat of 
endeavour—the Vasust and others, the ruling deities of the Vis, and 
also the Vis. Therefore the Vaisya is devoted to agriculture, mer- 
ehandize and similar pursuits, and his guardian deities are the Vasua, 
&c., according to the evidence of the Sruti and Smriti. Thus he 
created from his feet Pushana,§ the guardian deity of the earth, and 
also the Stidra, who is fitted for servitude, according to the evid@hce 
of the Srati and Smriti. The Upsnished makes here for the praise of 


* Indra. 

+ Varage, &c. 

} The Vasus were the sons of Vasu. Their names are: Xpa, Dbrave, Soma, 
Dhaba (ire), Anila (wind), Anata (fice), Pratyiisha (daybreak), and Prabhéen (light) 
—W. V.P. p. 128. 

$ Ons of the twelve Adityas, sons of Kasyapa by Aditi, the daughter of 
Dakshu.—L. C. p. 122, 
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are inside without hair; for the place of production is inside 
without hair. 

That they apeak there this word : Sacrifice to this, sacrifice to 
this, hence sacrifice to the one or the other god, is not proper. 
His is really this creation ; for he verily is all the gods. 





the whole creation, the supposition, as if the origin of the guardian 
deities of the Kshatriya and the other castes had been related, althongh 
it has not been done, and yet remains to be related. By this passage 
of the Sruti it is accordingly evident, that Prajépati is all deities, 
because there is no difference between the creator and the creature, 
and because the gods are created by Prajépati. 

The meaning of the subject being thus established, the blame of the 
contrary notion* of ignorant people is introduced for the praise of 
the meaning, az it has been established ; for the blame of the one is 
the praise of the other. 

“That they,” the mere performers of sacrifices, “speak there,’ 
uring the performance of the ceremonies at the time of offering, “' this 
word: Sacrifice to this,” to Agni, “sacrifice to this,” to Indra, &e., 
they do #0 in accordance with the difference of name, Séstra, Stétra, 
work, &. by considering this or the other different god, for instance 
Agni, &c., as one among others. This should not be thus understood, 
Vecause “his,” Prajépati’s, “is really this creation,” the whole division 
of the gods ; “for he,” Prajépati, as life, “is verily all the gods.” 

Here we meet with a contradictory opinion, ‘Namely, some say, the 
supreme Hirapyagarbha is meant, othera Hiranyagarbha, as being in a 
worldly state. According to the letter of the Mantras the supreme ia 
meant ; for the Sruti says: “ They call him Indra, Mittra, Varuna and 
Agni.” And another passage : “‘ He who is Bramhé, who is Indra and 
Prajépati, is all these gods.” Also the Smriti says: “ Some call him Agni, 
others Manu, others Prajépati.” And further: He who ia no object of the 
organs,t who is unapproachable,} who is infinitely little,§ unmanifested, 


* The contrary notion is, that the deities are independent beings ; this view is 
‘lamed in the next sentence of the Upanishad. 

+ The orgsns of action are here meant, according to Anands. 

} To the senses of intellect, eye, ear, &c. 

§ This is the caure, that be cannot be perceived by the eeneca, 
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eternal, whose nature comprehends all elements, who is not conceived by 
thought,* sprung thus forth by himeelf. On the other hand he is also 
in a worldly state. This follows from the passage of the Sruti, stat. 
ing : “He consumed all sins ;” for unless one is in a worldly state, he 
cannot consume sins, It follows also from the passage of the Sruti, 
that he is subject to fear and unhappiness. Also from the other : 
« Being mortal he created immortals.” Further, from the letter of the 
Mantra: “ Lo the’birth of Hiranyagarbha.” Also from a passage of the 
Smriti ts the chapter which treats on the results of works: Sages call 
Bramhé, the creators of the world, virtue, the great, the unmanifested, 
the best condition, which can be obtained by the quality of goodness.t 
Therefore a contradictory meaning being obtained, the argument is 
faulty ? 

‘We do not grant this, because there is no contradiction, if it is con- 
sidered under 9 different fictitious view, and a different fictitious view is 
obtained, if it is connected with a special fictitious attribute.t In this 
manner it is declared in the Sruti : 


* No object of the mind, the internal sense, 

+ This passage { taken from Menn 12, 50. According to Xnenda, by the 
creators are meant Manu and othecs, by virtue Yuma, by the great one (Mubat), 
intelligence, Buddbi, the first prodaction of Prakriti, or self-existing nature, 
according to the Séukhye system, Kullike Bhetta, the commentator of Manu, 
explains it differently, viz. Brambé is the Bramhé with four faces, the creators 
‘Marichi and the others, Mshat and Avyakta (anmanifested) two of the causes of 
the Séokhya system, here the tutclary deity of the same, virtue the embodied 
virtae. 

} I translated Kalpang with “ fictitious view” and Upadhi with “fictitious attri- 
bute, on Twas unable to find more adequate words. Kalpané according to the 
dictionaries means: arrangement, distinction, artificial making ; but these words do 
not expresa the meaning, which it has according to the Védénta, where it is a predi- 
cate, which in assigned to a thing to which it really does not belong, or the oon. 
ceiving of a thing onder an idea which is contrary to its nature, as for instance, if 
Bramba (the infinite soul, infinite substance) is comprehended under the notion of 
infinite mind (manas) or infinite intelligence (Budabi) which notions are mere anthro- 
pomorphisms, ‘Thus far is the Kalpané indeed an artificial notion, a notion made 
‘by ome contrivance, or not founded on the real nature of the thing. Upadhi, (accord- 
tng to Wilson discriminating or distinguishing property, disguise, in the Védéute 
this in especially applied to certain natural forms or propertics, considered as dis- 
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“Sitting he proceeds afar, sleeping he goes everywhere. Who beside 
me, is able to know the god who is happy and not happy.”* Through 
attributes he is connected with the world; in reality by himself he is 
unconnected with the world. This is the identity and diversity of 
Hiranyagarbha, and in the same manner of all living creatures, which 
follows from the passage of the Sruti: ‘That art thou.” But while 
Tliranyagarbha, in consequence of the superlative purity of his attri- 
butes is, as it were, almost entirely supreme, as Sruti and Smriti de« 
clare, although they show his worldly state as it were, at some places, 
the worldly state of the living creatures, in consequence of the preva- 
Jent impurity of their attributes, is almost everywhere evident. Divested, 


guises of the spirit which I translated with fictitious attribute, is any quality which 
in assigned by a fictious notion to the infinite soul; for instance, omnipotence, 
omsiscience, &c. If the infinite substence is considered in its own nature, it has 
no attributes whatever, and the notions under which it is thought, viz., existence, 
knowledge, happiness, are in reality no different attributes, but they constitute the 
one identical substance (Atma, soul). 

On the other hand, it is necessary to form fictitious views of the infinite wb- 
stance; for the world cannot be thought in itself, and therefore requires to be 
thought by the infinite soul, as entirely depending upon it. The act of the mind 
by which it transfers the notions of the world upon Bramha or the infinite soul, is 
called Adhyér6pa, which is in fact the same idea with that of Kalpang. Under the 
conditton, that the world is considered in Bramhe, Bramba or the infinite soul is 
also considered under various attributes, as for instance, omniscience, universal 
providence, {mmanent cause of the world, Se. The Kalpané, the view, although 
fictitious, is yet necessary, and the Upadhi, the attribate, although not really an 
attribute of Bamba, is still indispensable, if he is considered in. his relation to the 
world, 

There is therefore according to the Védénta, no contradiction, if attributes are 
ascribed to Bramba, and denied of him, as long as the notions under which both is 
done, are kept separate ; namely, he has no attributes, if considered in himself; he 
has attributes in his relation to the world. 

* Katha Upanishad, 2 V. 21. In this passage the contradictory prodicates are 
founded upon the different modes, by which the soul may be conceived. Thus 
“sitting” refers to its unchangeabloness, ‘ proceeding’ to its worldly nature, 
where it procecds fester than any other being. The Upanishads generally repre 
went the difficulty to understand the infinite soul by assigning to it contradictory 
predicates, Thus it is said in the Véjasanéya Up. v. 5. If (the soul) proceeds, 


it does not proceed ; it is far; it is near; it is within thig universe ; it is without 
this universe. 
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Then whatsoever is moist, the same he created from Ais 
semen, this is the Séma. So much is this whole universe, either 
food, or the eater of food. Séma is the food, and Agni the 
eater of the food, This is the surpassing creation of Bramhé. 
Because he from the better parts created the gods, and also, 





however, of all distinction of attributes, every one obtains the name of 
supreme according to the evidence of the Sruti and Smriti. But the 
logicians who, abandoning the authority of the holy writings, reason 
much about existence and non-existence, agency and non-ageucy, con- 
found the meaning of the Séstra. Hence the determination of the 
meaning becomes difficult. But for those who without pride follow the 
Sistra alone, the meaning of the Séstra with regard to deities is as 
clear, as if it were an object of perception. Here it is intended to in- 
troduce with reference to Prajipati, although he is one God, such dis- 
tinctions as food, &e. Among them the fire has been mentioned; the 
Séma, as the first food will now be mentioned. 

“Then whatsoever is,” in the world, “ moist,” in the form of a fluid, 
“the same he created from his semen,” from his seed. Thusit is aaid 
in the Sruti: “From the semen sprang the waters.” And the Séma is 
also watery; therefore all that is moist, is created by Prajdpati from 
his semen. This is, ‘as it were, the Séma.” ‘So much ia this 
whole universe,” that is, there is no more than this, What is it? 
“ Rither food,” which is Séma, as nourishing by its fluidity, or “the 
eater of the food,” Agni, by his heat and harshness, Hence Séma is 
defined as food. From the force of the meaning it is evident, that 
Séma is all that is eaten, and that Agniis the eater. Sometimes the 
fire, when offering is made by it, becomes Séma,—Sdéma also, when 
offering is made to it, becomes fire, because it eats, Whosoever in this 
manner perceives the world, as consisting of Agni and Soma, under the 
idea of the soul, is not tainted by any blame, and becomes also like 
Prajépati. “This is the surpassing creation of Bramhé,” Prejépati, 
surpassing, because it surpasses his own nature. Which is thia crea- 
tion? “Because he from the better parts,” the parts resembling him, 
“created the gods,” therefore is the creation of the gods a surpassing 
creation. How is it again » creation which surpasses himeelf? The 
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because he, a mortal, created the immortals, therefore is it a sur- 
passing creation. He who thus knows, becomes in this surpass- 
ing creation like Prajdpati. 6. 

That which is this, was then verily unmanifested. That mani- 





answer is: ‘And also, because he, a mortal,” of a mortal nature, 
“created the immortals,” the gods of immortal nature, after he had 
consumed all his sins by the fire of works and knowledge, therefore’ is 
this surpassing creation the effect of perfect knowledge. Therefore 
«he who knows” this surpassing creation of Prajépati, as proceeding 
from himself, verily becomes in this surpassing creation like Prajépati, 
becomes a creator like Prajapati. 6. 

“That which is this* was then verily unmanifested.” Alt Védaic 
causes, denoted by knowledge and work, depend upon such distinc- 
tions as agent, &c., and their ultimate reward is the acquirement of 
the atate of Prajapati;} the effect is “so much,” viz. this manifested 
world, The Upanishad is now to show, how this manifested world, 
depending upon the connection of causes and effects, was before its 
manifestation in the shape of a seed (in its original shape) which is 
inferred, aa the tree is inferred from its effect, the sprout; for this tree 
of the world, whose seed is work and whose field is ignorance, is to be 
taken up with its root, as by its taking up the liberation of man is 
accomplished. Thus it is said in the Kéthaka:§ “Its root is above, 
its branches go downwards.” The same is said in the Gita: “Its 
root is above, its branches go downwards.” It is also said ina Purdya: 





%* That which is this. Tad idam (that this) according to an idiotism in Sauscrit, 
where two demons pronouns, this and tht, are connected with the same 
subject, and where tad (that) refers to the past time, and idam (this) to the present 
time, The Védénte frequently uses this form of expression to show the identity 
of the logical subject in its eonuexion with predicates which exclude cach other, 

+ Védaic causes are auses of any esode or form of worldly existence, as 
asserted by the Védas; causes which lead to final liberation from the world, are 
accordingly in this passage not referred to; this is evident, seys Ananda, on the 
gcound, that 2 multiplicity of causes cannot be « means of liberation which is of a 
uniform nature. 

+ Or in other words tha ultimate reward is the state of death,—A. G. 

§ Kéthake, 2 Adb. 6 Volli. ¥. 1. 

L2 
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fested itself by name and form, asit is commonly said: “ He is 
of this name, of this form.’ In the same manner that which 





The eternal tree of Bramha. “That,” the world in the state of a 
seed before its creation, is named, on account of its imperceptibility at 
that time, by the pronoun “ that,” which denotes any thing that ia no 
object of perception. The word “verily,” which is the mark of a nar- 
rative,* is used Aere for the object to make it easily understood, that 
the world was in the state of non-manifestation, because it is connected 
with the past time. If it is said: Thus it verily was, it is easily under- 
stood, that the imperceptible state of the world is meant, in the same 
way, as if it is said: There verily was aking Judhisthira. “ Which is 
this.” This denotes the world as manifested by name, form and work, 
as being in the connexion of cause and effect, in the manner in which 
it bas been described. The terms “that” and “this” denote the state 
of imperceptibility and perceptibility of the world, and placed upon one 
and the same subject, they express the identity of the world in its state 
of perceptibility and imperceptibility. The meaning is: That which 
is this, and this, which is that, was then unmanifested. If this is the 
case, it is evident that no effect can be produced from any thing that 
does not exist, and that it cannot be destroyed from any thing that 
exists. 

“ That,” so described world, which was not manifested, manifested 
itself by name and form. The reflexive formt “ manifested itself,” shows, 
that the soul was manifested by itself. “It manifested itself,” it clearly 
obtained a perceptible form of existence, the limits of whose knowledge 
are the differences of name and form, which by its own power} pro- 
duced the relations of ruler, agent, and depends upon the action 
of causes. “‘ He is of this name ;”” by the pronoun§ “ he,” which is a 





© The word for narrative in Itihéea, Iti-ha-Gsa; thus verily it was, which for- 
moula commonly concluding @ nasrative in the Védas, became the term ofa narrative 
generally. . 

+ Karme Kartri, where the agent (Kartri) is ita own object (Karma,) 

t This is bere mentioned, because according to the Véddnta it is necessary, that 
the world as an effect must have a cause. 

§ The word for pronoun is in Sunserit, Sarranéme, a general name, on the mean- 
ing of which the exposition, as given sbore, is founded, 
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is this also then manifests itself, as it is said: * He is of this 
name, of this form.” He entered this world. 





name without distinction, a name only is indicated. ‘ He is of this 
name,” viz, Dévadatta, or Jajnadatta is his name. In the same man_ 
ner the pronoun ‘‘this,” in the sentence, he is of this colour, denotes 
colour generally, without distinction of white or black, &c. “That,” 
unmanifested, substance, ‘“ which is this, then,” at that time, manifests 
itself, by name and form, in the manner ag it is seid: He is of this 
name, this form. fe, 

“He,”* for whom the whole Sistrat is commenced, upon whom by 
means of natural ignorance the notions of agent, ceremony and reward 
are transferred, who is the causet of the whole world, from whom, 
jdentical with bis nature, name and form, not manifested before, are 
manifested, as dirty foam from clear water, and who, different from 
either, name and form, of his own nature is eternal, pure, intelligent 
and free, “he,” manifesting the before unmanifested name and form, 
which are identical with his own nature, “entered this world,” these 
bodies from Bramh4 down to inanimate matter, dependent upon works 
and the consequences thereof, and aubject to death and other evils. 

* But it was said, that the unmanifested mauifested itself; how can 
it now be maintained, that even the supreme soul, manifesting the un- 
manifested, entered this world ?’§ 

‘There is no fault in this; first, because the supreme soul was meant 
under the notion of the unmanifested world ; for we said, that the un- 
manifested world, which produces the relations of a creator, agent, &e., 
and which is dependent upon the action of causes, &c., manifested 
itself; secondly, because the term “this” is identical with the term 
“manifested.” As “this” means manifested, when it has obtained the 

* The Supreme Bramba. 

+ Viz. the Véda in its two parts, the Karma Kanda, which relates to ceremonies, 
aud the Jnéoa Kinds, which relates to the knowledge of Braruha, 

4 Viz. the only cause, without any difference of the mediate and materiel cause, 
as in the Sénkhya system. 

§ In other words, before it was not said of the soul, that it manifested the 
world, but it was said, that the unmanifested manifested itself. How is it there- 


fore consistent with that doctrine to substitate here the notion of the soul for the 
notion of the unmanifested. 
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endless differences of ruler of the world and other agents, of cause, &c., 
so means “that” unmanifested, when it has not emitted any of its differ- 
ences. The only difference* is, that the one is manifest, the other not 
manifest. In common life also the same word has different meanings 
according to the intention of the speaker, as if for instance it is said : 
The village is arrived, the village is empty. Sometimes the word vil- 
lage may only mean the dwellings, as in the sentence: the village is 
empty. Sometimes the inhabitants may be intended, as in the sentence : 
the village has arrived. Sometimes both meanings may be intended, 
agin the sentence: let him not enter the village. Thus also in the 
present case. If it is said: this manifested and unmanifested world, 
where there is no intention to separate them, the soul and the non-soul 
are meant. Further, this world, subject to production and destruction, 
means the world alone. Further, the soul, which is great, not pro- 
duced, not extended, which is not this, which is not that, means the 
aoul alone. 

* But how can it be thought that ‘Ae entered’ the world, manifested 
by the supreme manifestor, and everywhere and at every time pervaded 
by him? For a country, which is not entered before, may be entered 
by any thing of limited extent, as for instance a village by a man, &c., 
but not by any thing without limit, as for instance the ether, because 
from its nature it is always present. If he entered it, aa a snake a 
stone, by @ modification of qualities,+ we may grant euch a modification 
for the snake, but not for the supreme soul, because he entered even 
with his nature. Ifit be supposed, that, abiding in the effect (the world) 
he was produced by a modification of qualities, and that by this he 
entered, as a anake, which is produced at the eame time, abides in the 
stone, or water in a cocoa-nnt, we object, because the Sruti says: hav- 
ing created that he entered it; for here it is evident, that the creator 
himeelf, without assuming another mode of existence, when he ha 
created the world, entered it afterwards. Thus it is said: having en- 


* Between the world in its former and in its present state. 

+ Tho snake can be considered as a modification of the stone, because sccording 
to the Védanta, both are productions of the five elements; therefore there is no 
contradiction in considering the snake a modification of the five elements which 
abide in a stone, In the anme manner it mey be thought, that the infinite soul 
entered the intellect and other creations by its modification us life, 
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joyed he goes. There algo is a mutual differeuce between the actions 
of enjoying and going, referring to the past and present time, but the 
agent is the same. The same case is here, and it cannot be thought 
that a modification of existence of him who abides in this effect, is 
produced. 

Nor accords the idea of an entrance, which denotes the separation 
from one place and the connexion with another, with the idea of the 
soul, which is without parts and without limits, If it be supposed, that 
the Sruti refers to an entrance, where parts are admitted, we deny this 
on the authority of such passages of the Sruti as: for he is radiant, 
without form, he is complete, without parts, without actions; we deny 
it also on the authority of such passages as prohibit the application of 
any differences of qualities whatsoever ¢o the soul, 

Nor entered he the world as an image, as there is no separation of a 
second thing. 

Nor did he enter it as a quality enters @ substance, because he does 
not depend upon any thing; for a quality indeed, which in every way 
depends upon another thing, is considered to enter a substance, but 
not so Bramha, as depending upon himself according to the Sruti. 

Nor as a seed the fruit, because such attributes as an increase and 
decrease of its parts, a production and destruction, are assigned to this 
relation; but there are no such attributes of Bramha, of whom it is 
said in the Sruti: He is not produced, he is without age, &. 

Nor es another separate body; for from the passage of the Sruti: 
This deity reflected, let me manifest name and form, it is clear that 
the same deity, which enters, also manifests and acts, Also from 
these passages : ‘‘ Having created this, he entered it,” and ; “ Having 
opened the place, where the hairs divide, he entered by this door.’* 
Having considered all forms, having made all names, the hero sits 
inclined.” ‘Thou, O youth, or thou, O maid, thou, old man with a 
ataff, spends thy time,” it follows, that no other enters but the supreme 
soul.t 


* Aittarlya Up. 3 Vol. 11 P., that fg to say, having opened the middle part of 
the skull, where the hairs divide, be entered the body by this opening. 

+ The first part of the argument was to prove, that it is the eupreme soal which 
enters ; the second ix to show, that the sapreme soul is not affected in ite nature by 
his entrance, 
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If it be thought, that there is a multiplicity in the supreme soul, in 
consequence of the natural differences of the things which he entered, 
we object from passages of the Sruti as: ‘“Oue god he sits at many 
places; being one, he proceeded to many places. Thou, although 
one, hast entered many. One god art thou concealed in all beings 
thou pervadest all; thou art the soul within all beings.” 

* We shall at present not enquire, whether the idea of entering has 
been established or not ; but it is clear, that the supreme soul has a 
worldly form, because the things which he entered, have a worldly 
form, and are not different from the soul ? 

‘We deny this, because the Sruti says : He overcomes death. 

If it is thought that he is in a worldly state, on the ground that he 
ig subject to happiness and unhappiness, we object ; for the Sruti says: 
«He ig not tainted with the unhappiness of the world, he is free from 
it? 

If you say, this is improper, because it is at variance with percep- 
tion,* we do not agree, because the difference in objects of perception or 
other sources of knowledge is only produced by the notion of depend- 
auce on attributes.t Such passages of the Sruti as: “Thou doest not 
behold the beholder of the visible.” “ How could onc know him who 
knows?” Unknown is he who knows—prove that kuowledge has no 
reference to the soul.t 

To what then? Knowledge from perception, declared in such sen- 
tencea as: Tam happy, lam unhappy, is the object of the image of 
the soul, which is reflected in the intellect and in other attributes, 

The same is also shown by the fiction of the identity of the percep- 
tible object {the body) and the subject which perceives (the soul) ina 
sentence like this, I am this§ (body). It follows also from the pas- 
sage of the Sruti : ‘‘ There is none else but him who sees,” by which 
the idea of another sou! is prohibited. 

If you say, that happiness and unhappiness are qualities of the body, 


* With individual perception, as in common life, people say: { am happy, 1 am 
unhappy. 

+ And therefore not by the soul, as attribates do not really belong to the soul. 4 

+ Accordingly no perception, for iustance, I am happy, I am uahappy. 

§ Because here the soul, which is endowed with the perceptible object, the body, 
is an object of perception, and therefore the soul in itself ia not in a worldly state, 
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becanse both must be predicated of parta of the body,* and that there- 
fore from the passage of the Sruti: “For the sake of the desire of the 
eoul,”+ it ia improper to maintain, that the soul is free from the 
world f—we do not agree, because the passage of the Sruti: “ Where 
it is, as it were, some other thing,” shows, that it is for the sake of 
the soul, which is in the state of ignorance. From such passages: 
“How can it behold any one.” (B. A. 4th A. Sth B. 15, Bib. 
I. V..11. p. 929.) “There is no difference whatsoever with regard 
to him, (K. U. 4th. V. 11. B. I. V. VIEL p. 130.) “ There is no 
delusion, no grief,” (V4. S. U. 7. B. I. Vol. VEIL. 14) which refer 
to knowledge, it also follows, that unheppiness, as prohibited in them, 
is no quality of the soul. 

If it is said, ‘that the unworldly state of the soul cannot be admitted 
as contradictory to the argument of logieians’,} we deny this, because by 
tengoning aleo it can be proved that the soul is free from unhappiness ; 
for unhappiness, which is an object of perception, cannot be attributed 
to the soul, which is no object of perception. If you say, ‘that unhap- 
pineas is in the same manner a quality of the soul, as the sound is = 
quality of the ether,’§ we deny this, because the goul and unhappi- 
hess are not objects of one and the same dind of knowledge ;] for a 
knowledge of unhappiness, which is an object of perception, can never 
become an object of the soul, which is eterosl, and can only be known 
by inference. UnAappiness cannot become an object of the soul for 
thie reason alao, that the soul, as one, is uo object of anything 
whatsoever. 


® On the ground, thet every ons who feels pein or pleasure in any part of the 
body, refera this part to himself, as if one eays, “ my head aches.” 

+ The dosits of happiness; bat if happiness ix granted, the contrary must be 
also sdmitted, beeause both are insoparable. 

1 Of the Vais'eshikas, according to whom the soal has the following fourteen 
qualities: intellect, pleasure, pein, desire, aversion, endeavour, number, quantity, 
severalty, conjunction and disjunction, faculty, merit and demerit. 

§ Vie. the connexisn between substance and quality, which existe between ether 
aad sound, of which the ona (sound) is poroeptible, the other (other) not perocpti- 
blo, may alto exist between soul and happiness. 

U This ia in accordance with the principle, that where there ie x relation between 
‘quality and substance, these are both perceived by one and the seme kind (eource) 
of knowledge, as for instance « jar and its white colour, 

M 
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+ Ifyou maintain, ‘that, like a light, the soul, although one, is ari 
object and manifests objects,’ we do not agree, because this is impossible 
at one and the same time,* and beeause the soul has no parts. Hence 
the idea, that there is a perception of knowledge, and that knowledge 
is at the same time perceived, cannot be admitted with reference to 
the soul, 

If it ia said : ‘ Unhappiness and soul, the one of which is au object 
of perception, the other of inference, are in relation of quality and sub- 
stance, as may be known by inference ; for unhappiness is constantly 
fan object of perception, and has an equal dependence upon a eubstance, 
as form has, &e. Accordingly, as unhappiness is perceived by the soul 
through ita union with the mind, such attributes as multiplicity, 
changeableness and transientness, must be also assigned to the zoul ; 
for, without a change in the substance which is in contact, it ia nowhere 
found that a quality is added or removed. Nor hes it at any time 
been found that a substance which changes, is withont parts, or that 
a substance whose qualities are transient, is eterual. Nor is the ether 
considered as an eternal thing by those who follow the Sruti. Nor is 
there any other case.t If you say, “ that a thing, although it changes 
may be eternal, because the knowledge, ‘ that is this,’ yet remains,”— 
we deny this, because the notion of change cannot be thought without 
the notion of a change of the parts of the thing. 

And if you say, ‘that a thing which has parts, may also be eternal,” 
we deny this, because a thing that has parts, must before bave been 
joined by a union of its parts, by which the idea of a separation is 
established. 

If you say, ‘ that this is contrary to perception, as if you ses light~ 
ning,’ we object, heeause we conclude that its parts have been joined 
before. Therefore it is impossible to conceive the idea that the soul is 
the site of unhappiness and other transient qualities. 

And if you say, ‘on the supposition that the supreme eoul is with- 
out unhappiness, and that there exista no other soul which is ushappy ; 


* In soordance with the dostrine of the Nydye, that the mind, through whoes 
ageocy every object, external or internal, is represented to the soul, can only 
perceive one object at one time. 

+ The supposition of atoms is meant; for the existence of atoms cannot be 
proved by any evidence. 
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the S’astrs, which is commenced for the purpose to remove unhappiness, 
in useless,” we object, because it has the purpose to destroy the illasion 
of unhappiness, which is placed upon the soud by ignorance. And also 
because the unhappiness of the soul is only fictitious, and is removed in 
the same way, aa a mistake in counting a common number, in which the 
person who counts, himeelf is included.* 

Aa the image of the sun, &c. enters the water, so the entrance of 
the soul mesng the perceptibility of the sou? in ite effect which is mani- 
feated like a reflection. Before the production of the world the soul 
is not perceived ; afterwards being perceived within the intellect in the 
effect which is created, manifested, ax the reflection of the sun &c. ix 
perceived in water, &c. it is defined, as it were, as entering after the 
creation of the effect. This is evident, for example, from the follow- 
ing passages: 

He entered thia world.” (B. A, U. Ist Adh. 3d B. 7. B. I. 
Vol. II. p. 155.) “Having created this world, he verily entered it.” 
(Taittarfya U. 2d Adh. 6th Anu. B. I. Vol. VII. p. 90.) “ Having 
opened the place, where the hair is divided, he entered by this door.” 
(Ait. U. 3 Kh, 22 Varga B. 1. Vol, VIL. p. 198.) “This deity 
reflected: Verily, I am these three deities.” (Chh. U. 6th Prapa. 3 
Kh, B, I. Vol. IIL. p. 406.) “ Having entered by this life, soul, &.”” 
(Chh, U, 6th Prapa. 3d Kh. B. I. Vol. IIL. pp. 407—411.) 

This ia meant by the entering of the soul, but we say, it ie impossi- 
ble, that ¢he sou! which is all-pervading and without parts, has ever 
areal entrance, the notion of which is to proceed from one part of space, 
place, or time to another. 

Moreover there is nothing else but the supreme soul, as we said 
before in accordance with such passages of the Sruti as the following: 





* This seems to refer to the following tale, Ten friends having crossed a danger. 
ous river, were anzious to know, whether any of them had been lost, and sccord- 
ingly one of them commenced to count, but omitting himself(A’tma, meaning 
the soul end himself) found of course, that there were only nine, Tho others 
successively counted also, but doing it in the seme wenner am the first, the re- 
mult was the same. Upon this they thought, that one hed perished in the 
river, and broke out in lamentations. A stranger who passed by, perceived the 
cauae of thelr error, and explaining it to them satisfactorily, changed their distress 
into rejoicing. 

u2 
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Until the ends of the nails, asa razor is placed in a razor- 
case, or Viswambhara in the dwelling of Viswambhara. They 








There is nothing else that sees, hears, &c. but he.” (B, A. 3rd 
A. 6th B. 31. B. £, Vol. UH. p. 637.) 

And the potions of creation, entrance, preservation, and destraction 
are merely formed for the apprehension of the soul, Agesin the ep- 
prehension of the soul is evjomed for the sake of final liberation, 
which is evident from such passages of the Sruti as: 

“ He knew the soul.” (B. A. let Adh, 4th B. 10. B. 1. Vol. HI. p. 
198.) “Therefore be was this all.” (B.A. p. 209.) ‘He who 
knows Bramha, obtains liberation.” (Taitt. 24 A. 1 Anuv. 1 Kh, 
B.I, Vol. VII. p. 37.) ‘He who knows the supreme Bramba, verily 
becomes Bramha.” (3 Mung. U, 2 Kh. 9 M. B. I. and Vol, VIII. 
p. 323,) “The person who has a teacher, knows Bramha.” (Ohb. 
U, 6 Prapa. 14 Kh. B.1, Vol. INL. p. 459.) “ He lives as long” (ashe 
has not obtained liberation.) (Chh. U. 6th P. 14th Ki. B. I. Vol. III, 
Pp. #60). It is also evident from passages of the Smriti as: “ Then 
forthwith.” (Bh. G, 18th Adh. 55.) Having known me in trath, he 
enters me, “ For it (the knowledge of Bramha) is the higheat knowledge; 
for immortality is thereby gained.” (Manu 8. 12th Add. 85.) 

And the passages with regard to creation, &¢, serve for the pur. 
pose to establish the knowledge of the identity of the soul, because the 
notion of difference is prohibited. Therefore the entrance means the 
perceptibility of the soul, as far as it abides in its effect. 

** Until the ends of the nails.” (Vide. p. 78.) This means, to the 
ends of the nailsthe consciousness of the soul extends. How did he enter 
the world? The answer is : As in common life, “a razor is perceived as 
placed in a razor-cage, or as Viswambhara, which means fire,—so called 
from its supporting (bhara), the world, Viswa,—is concealed in a nest, 
vis. in wood, &c.,—it is there; for on rubbing wood, &. fire is per- 
eeived,—and as a razor is placed on one side of the case, and as fire 
is everywhere pervading wood, &c. so, the soul, generally and speci- 
ally, abides pervading the body. For there it is observed, performing 

+ the fonctions of inspiration, &c. and of seeing, &c. Therefore “ they 
do not beheld,” do not apprehend < him” the soul, which has entered 
there, endowed as it is with inspiration, &€., seeing and other fanctions, 
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do not behold him. For when incomplete, when inspiring only, 
it i called life, when speaking, speech, when reeing, sight, when 


Bat is not in the sentence: “ They do not behold him,” a prohi- 
bition of a thing, which has not been obtained before? for, no doubt, 
the beholding has not been obtained in our text. 

There ia uo fault in this, for in the passages, relative to the creation, 
preservation, &c. which were directed towards the acquirement of the 
kaowledge, that the soul is identiesl, the beholding (knowledge) of it 
(of the soul} has been introduced. Thus a Mantra declares: “ Being 
of this and that form, he became every form for the sake of being 
seen.” (Kath. U. 5 V. 9-10 Mantr. B. I. Vol. VIII. p. 138, B. A. 
U. 2 A. 5 Bramh. 19 Kh. B. I. Vol. HL. p. 600 p. 23.) 

The reason, why the soul having the functions of inspiration, expira~ 
tion, &e. is not apprebended, is given in the words: “For when in- 
complete; because it is not perfect, when inspiring or performing 
other functions. Whence again proceeds the incompletenesa? The 
answer ia: for by “ inspiring” performing the function of inspiration 
(Prdnans) it is called life (Prdna) for by performing the fonction of 
inspiration (Prépana) life (Préna) inspires, that is to say, performs no 
other function, as a wood-eutfer, or a cook is so called from his spe- 
cial work, Therefore because it does not include the other functions, 
it is incomplete. 

In the game manner, “when speaking,” performing the fonction of 
speaking, it is called speech, ‘when secing,” it is called sight ; for 
‘because the beholder sees (chashte) therefore it is called eye (chakahu:) ; 
when hearing (erinwan), it is called ear (grotram.) By the words: 
"when inspiring, it ia called life, when speaking, speech,” the origin 
of the power of action is shown, by the words “when seeing, sight, 
when hearing, ear,” the origin of the power of knowledge; for the 
ebjects of the power of knowledge are name and form ; for nothing is 
an object of knowledge, uniess having name and form, The organs 
of perceiving them are the eye and the ear, and the action, to be 
performed by name and form, is intimately united with life. The 
organ of the manifestation of thie action, which depends upon life, is 
the word. In this manner speech is mentioned here ja illustration of 
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hearing, ear, when minding, mind. These are the names ofits 
actions. Whosoever worships one or the other special being, 
separate from that totality, he does not know, for that soul is 
incomplete ; it ia determined by this or that individual function. 
The goul; considering this, ef a man worsbip it; for in it all 
these diferentes become one. 





the other organs of action, viz. the hand, foot, and the organs of ex- 
eretion and generation ; for it will afterwards be said: “' for this all 
ia manifested, or this threefold, name, form and action.” (B. A. 
2d A. let B. tst Kh. B. I. Vol. HH. p. 313.) 

. “When minding, mind.” Mind (mana :) is derived from minding 
(manuté), and it is the general organ of the manifestation of the power 
of knowledge. 

‘These names of inspiration, &. are the names of “its,” the soul's, 
‘actions, that is to say, produced from actions. They are names of 
action, as it were, but not objects of the substance, (of the soul) alone ; 
therefore they do not manifest the whole substance of the soul; for in 
this manner the sont, although manifested by the action of inspiration, 
&e, and by its forms and names, derived from its different actions, és 
atill not completely apprehended. : 

“Whosoever worships this or the other special being,—” separated 
from its totality as inspiration, &c. for instance life, or the eye, as a 
being, unmodified by the totality of the other special actions,—twhoso- 
ever worships this in his mind under the notion, that it is the soul, 
“he does not know” Bramba. Why 7 “ for that soul isincomplete,” not 
whole, because this soul, az separated from this totality of inspiration, 
&c. seeing, $c. and determined only by one or the other determining 
action, excludes all the other attributes. As long as a person knows 
himself ony ax determined by the activity of his own nature, which 
appears in such sentences as: ‘‘I see,” “ I hear,” “ I touch,” &, 
so long he does not know perfectly the complete soul. 

‘How again seeing does he know? The tezt anewers: ‘The goul;” 
for it is called soul (Atma) because it unites (obtains, Apnuvan) all 
the above mentioned different fanctions of life, &. The soul, in this 
manner including all differences, becomes all; for only in its notion aa 
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eubstance it unites (obtains) the differences, produced by actions of 
inspiration, &c. which are the fictitious attributes of the soul. For 
instance it will be said: “ He thinks, as it were, he proceeds, as it 
were.” (B.A. 4th A. 3rd B. 8th Kh. B. I. Vol. II. p. 730.) There- 
fore ‘The soul, considering this, let a man worship it ;” for in this 
manner the whole soul is comprehended by its own notion as sub- 
stance. Why is it the whole? Under this doubt it is said in the 
test: “ For in it,” “for,” because, “in it,” in this soul, when consi- 
dered without fictitious attributes, like the different reflections of the 
gun in water, the above mentioned differences as life, &c, which are 
fictitious attributes of the soul, and bear different names from 
their different functions aa inspiration, &c ‘become one,” obtain 
indifference, therefore ‘the soul; considering this, let a man wor- 
ship it.” 

The passage: “ The soul ; considering this, let a man worship, it is 
not a regulation, by which the acquirement of something not acquired 
before is enjoined, as it is acquired on our part; for the knowledge 
whose object is the soul, is produced by passages of the Sruti, intended 
to produce the idea of the supreme soul, for instance: ‘That present, 
perceptible Bramha,” (B. A. 3rd A. 4th B. 2 Kh. B, I. Vol. I. p. 
575.) “Which is soul.” (B, A. 4th A. 3rd B, Ist Kh, B, I, Vol. I. 
Pp. 723.) Whose nature is knowledge, &c. (B. A. p. 305.) 

There by the knowledge of the nature of the soul is removed the 
ignorance, which is the misunderstanding that the non-soul is the soul, 
and which creates the fictions of agent, &c, rite and reward. If this 
ignorance is removed, the thinking of the non-goul is impossible, because 
desires and other faults are impossible. It remains at last only the 
thinking of the soul. Therefore the worship of the soul is on our part 
not enjoined ; for it is acquired. 

‘We will not now discuss, whether the acquirement of the worship 
of the soul is called proceeding from the text, or permanent, but af any 
rate it is regulation for something not acquired before, because, if 
knowledge and worship are the same, it was not acquired defore, and 
the identity of the terms of “knowledge” and “ worship,” is evident 
from the passage of the Sruti, commencing: ‘He does not know,” 
where knowledge is praised, and concluding: “The soul; considering 
this, let a man worship it,” (B. A. p. 173), for by such passages of 
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the Sruti as: * By this he knows this all.” (B.A. p. 185), and: 
4* He knew the soul,” &. (B.A. p. 198), knowledge is the same as 
worship, and as it was not acquired before, it is also the object of a 
rule. 

Nor show people any activity, ifonly the nature of « thing is 
related. ‘Therefore that passage is a regulation for acquiring some- 
thing not acquired before. 

This follows also from its being identical with a regulation concerny 
ing rites. Aa the regulations concerning rites enjoin by such words 
as: “Let him sacrifice,” ‘let him offer,” so by similar words ast 
**Let aman worship it,” and: ‘The soul should be seen,” &e. 
the worship of the soul is enjoined, wherefore there appears no dif- 
ference between a regulation enjoining the worship of the supreme soul 
and the former regulations, 

This follows also from the reason, thet knowledge is an act of 
the mind, Asa person, by whom an oblation is taken for a deity, 
should reflect om this deity in his mind, before performing a sacrifice, 
which is commenced by the word: “ Vashad,” by which this and 
other ceremonies are proved as acts of the mind, so the passage: 
Let a men worship,” indicates, that the soul is to be thought of, 
to be meditated upon, (B. A. A, 2d A. 4th B. 5th Kh. B, ¥. V. 11, 
p- 450,) and that the act therefore refers to knowledge. In this 
manner we maintained that the terms “to know” (Véde) and “to 
worship” had the same meaning. 

This followa also from the reason that our passage possesses the 
three parta of a regulation. For instance in the regulation; “ Let 
him sacrifice,” &c. viz. what, by what means, and how, the three parts, 
by which future desires are removed, clearly appear. In the same 
manner, if the regulation: ‘Let a man worship,” is about to be fixed, 
and at the seine time the intention, what is to be worshipped, by what 
means or how, the three parts are established by a passage like this; 
“Let him who is intent on the duties of abstinence (from desires that 
are forbidden) of the observances of a religious student, of tranquillity 
and self-restramt, of resting (from all ceremonies), endurance, &. 
worship the soul by the mind.” 

And as by the enuneistion of the regulation for the Dars'apdrpamése, 
&o, the application of all its parts is established, no by the enunciation 
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of the regulation for the worship of the soul is established the appli- 
cation of the subject of the worship of the soul as found in aff the 
Upanishads, The application of passages aa: ‘He is not this, he is 
not that. (B. 4. 2d A. 3 B. 6th K. B. J. V. II. p. 435)“ Without 
gross body,” one, without duslity. (Chh. U. 6 P. 2K. p, 387.) 
He overcomes death,” &c. is made by showing the speciality of 
the nature of the soul which is to be worshipped. And the reward is 
tiberation or cessation from ignorance., 

Others say: ¢ By worshipping should be produced another special 
knowledge whose object is the soul. By this alone the soul is known, 
and ignorance also removed. The knowledge, produced by the word of 
the Véda, has not the soul for its object. This sense is also supported 
by auch passages as: ‘ Having known, let him -form Ase knowledge :” 
“Tle is to be seen, to be heard, to be thought of, to be contemplated, 
to be searched, to be enquired.’ ” 

We do not admit the latter riew, because its meaning does not differ 
from the former. Nor is the passage: ‘The soul, therefore, let him 
worship it,” a regulation for something, not acquired before. Why t 
‘The words, referring to the nature of the soul, have no other meaning, 
of any thing to be dune by the mind or the external senses, beside the 
knowledge, produced by the prohibiting sentences with reference to 
the non-soul.* For there a rule has taken effect, where, beside 
the knowledge produced by merely hearing the words, a person 
is observed as engaged in its execution, as by the rule of the 
Dars'apirmamdsa: ‘“ Let him, who is desirous of heaven, sacrifice ;”” 
for the knowledge, produced by the words for the regulation of the 
Dars‘aptirpamisa, is not also the performance of its ceremonies. This 
is dependent on a perfect knowledge and the other requisites; but 
here, on the other hand, beside the knowledge, produced by the passage 
viz. ** He ia not this, he is not that,” establishing the idea of the soul, 
there arises no activity, asit does with regard to the ceremonies of the 
Dare‘updrnamdsa, &c. and this for the reason, that the knowledge, pro- 
duced by that passage, causes the cessation of every activity; for 
the knowledge of a person who is unconcerned in any worldly affair, 

* That {eto ay, the sentences whick declare the nature of the soul, have the 
game mesning a8 sentences, which prohibit to compreliend the soul by attribates 
of the non-sonl, 
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does not produce activity, because such sentences as: ‘< He ts one 
without duality.”* (Chh. U. 6 Prap, 2 Kh. B. J. Vol. 11. pp. 387, 
389, 398.) “ That art thou,” (&c. pp. 448, 457, 453, 455, 461.) anni- 
hilate the knowledge relative to non-Bramha, or the non-soul. And 
this knowledge being annihilated, no desire for action arises; for it 
would be contradictory. 

If it is said, ‘that by the knowledge alone, predaced by such pas- 
sages (as established the nature of Bramhs) there is no annihilation of 
the knowledge of a non-Bramha, or a non-soul,’ we contradict, because 
it is proved by such passages as: ‘That art thou,” “It is not this,” 
“Tt is not that,” “This is the soul,” “ One immortal Bramha without 
duality is this,” “There is none who sees, &c. but him,” “ Know this 
alone as Bramba,”” (Kéna U. 4, B. I. Vol. VIIE. p. 43.) 

Nor do those passages get forth the object of a rule with reference to 
Bramha to be seen, &c. because this, as we already said, does not 
differ from the meaning first stated. And we said before, that,—because 
by passages, setting forth the true nature of the soul, such ns: 
“That art thou,” the knowledge of the soul was established at the 
time of hearing them,—no performance, - different from the regulation 
for the object of the seeing, was necessary.* 

1, Ifyou say, ‘ that, without a rule, by the mere declaration of the 
nature of the soul, a knowledge of the soul could not arise,’ we object, 
because the knowledge of the soul is produced by hearing passages 
aetting forth the soul, and why do you want to do once more what 
hhas been done already ? 

2. Ifyou say, ‘knowledge does not arise by hearing such pas- 
sages,’ we do not admit this, because we should otherwise have a 
retrogress in infinitum. For as (according to your opinion) by hearing 
the meanings of passages, declaring the soul, without a regulation, 
knowledge does not arise, it would follow, that also by hearing the 
meanings of the words of the regulation, knowledge could not arise 
without a regulation, and this would require another regulation. 





* Where then is the regulation? If there in one, it either takes place—1, with, 
reference to the knowledge of the soul, or 2, to the hearing of the passage, setting 
forth the knowledge of the toul, or 3, to the continuation of the recollection of its 
meaning, of 4, to the subduing of the state of the mind. Bat in all these cases it 
is impossible, os will be shown presently. A, G. 
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‘The same would take place on hearing the latter, ao that a retrogress 
in infinitum is evident, (by your assumption.) 

3. Further, if you assume, ‘that by the continuation of the recol- 
lection of the knowledge of the soul, arising from Féddie passages, 
a meaning is produced, different from the knowledge of what is 
merely heard, (and that therefore a regulation is necessary)’ we do 
not agree on the ground, that the meaning has been obtained. At the 
time indeed that the knowledge, whose object is the soul, arises from 
hearing passages which produce the ides of the soul, at the aame time 
this knowledge, at the moment of its production, annihilates the false 
knowledge with reference to itself. And if the false knowledge whose 
object is the soul, is annihilated, the natural recollections also, which 
are the effects of that false knowledge and which manifest the-differ~ 
ences of a substance not the ‘Cease to exist. 

‘This follows also from the knowledge of the unreality of every other 
thing ; for if the knowledge of the soul is trae, it ia also known, that 
every other substance is unreal, as tainted with transientness, unhappi- 
ness, impurity and many other faults ; also from the fact, that the sub- 
stance of the sou! is free from them. Therefore, if the soul is known, 
there are no longer any recollections of a knowledge with reference to a 
non-soul. And as at last there exists in reality a continual recollection 
of the knowledge only of the soul, no regulation can be established. 

This follows also from the annihilation of aft faults, as grief, delusion, 
fear, weariness and other kinds of unhappiness ;* for grief, delusion 
and other faults arise from a knowledge, contrary to that recollec- 
tion, as is proved by such passages of the Sruties: “ What delusion is 
there.” (Vajan. 8, U. B. I. Vol. Vil. p. 14.) “The wise is not 
afraid.” “You have, O Janaks, obtained fearlessless.” (Br. A. p, 
702.) The bonds of the heart are broken,” &c. (Mund. 2d Kh, 
8th M. B. I. Vol. VII. p. 302.) 

4. Ifyou say, ‘but then subduing has another meaning ; there- 
fore there ought to be a regulation ; for the subduing of the state of the 
mind (Chitta) has 2 meaning different from the knowledge, produced 
by the words of the Véda. And in other philosophical systemst also 

© This may algo be rendered .... and other kinds of anbappiness, which is 
effected by that recollection ; for grief, delusion and other faults arise from a 
contrary knowledge. + In the Yoguutstra. 
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the nature of a rule is known by that which is to be done.’ We deny 
this, because it (the subduing of the state of the mind) is not known as 
effecting liberation ; for in the Védanta nothing else but the knowledge 
of the soul as Bramha is considered as effecting the final end of man. 
This follows from a hundred passages such as these: “ He knows the 
soul alone ; hence he became this all.” (B.A. p. 209.) “The knower 
of Bramha obtains the supreme Bramha.” (Taittiriya U. 2d. A. 1 A. 
1, M. B. 1. Vol. VII. p. 51.) “* Whosoever verily knows the aupreme 
Bramba, becomes Bramha.” “A person who has a teacher, knows.” 
(Chh. 6th P. 14th K. B, J. ¥. 111. p. 439.) “To him all becomes for 
ever without fear.” ‘* Whosoever thus knows, becomes Bramha,” &c. 

Moreover the eforesaid subduing depends not upon another cause 5 
for beside the uninterrupted recollection of the knowledge of the soul, 
no other cause exists for the subduing of the state of the soul, and in 
this sense it haa been stated before ;* without a knowledge of Bramha, 
however, nothing can be thought as cause of liberation. 

Further, there is no intention, and therefore is no regulation, What 

has been said before, ‘that, as an intention with regard to a regule- 
tion,—for instance when it is said: ‘Let him sacrifice,” where the 
three parts of a regulation, viz. what, by what means, and how, are 
present,—ia removed by understanding the effect, cause and the 
necessary acts, so it is also here established with reference to the 
regulation for the knowledge of the soul,’ we eay, this is not true, be- 
cause every intention is annihilated at the very time, when the meaning 
of passages as the following is understood: ‘One even without dus- 
lity”? “That art thou.” “He is not this, he is not that.” ‘* That 
soul, which is not within, which is not without, is Bramha,” &c. 

Nor is the application of regulation possible, in order to understand 
the meaning of a sentence. And we have already explained the fault of 
a regress in infinitum, following from the application of another rule. 

Farther, no rule can be understood to proceed from passages such as : 
“© One Bramba even without duality,” because it is abolished by the 
declaration of the nature of the soul. 

And if you say, ‘there is no proof that this takes place by the 
mere declaration of the nature of a substance. For instance as in the 

* Viz, that the state of the mind, beside the knowledge of the soul, has no other 
cause. 
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passage : ‘He wept (arodit) ; because he wept, therefore Rudra (a 
name of fire) obteined the name of Rudra,” (Taitt. 8. 5th Pr. Ist Kb.) 
there is no proof by the mere declaration of the nature of the substance, 
no there is also no proof in passages, setting forth the nature of the soul,’ 
—we object, because there is a difference. Neither the declaration of 
the nature of a thing, nor the declaration of rites is the cause of the 
proof or non-proof of a passage of the Védae, but it is the production of 
knowledge, united with its necessary effect. Where such a passage is 
met with, it is also proved, and where not, it is not proved. 

Moreover we would ask you: Do you admit, that in passages, 
engaged in declaring the nature of Bramba, a determined knowledge, 
which is at the same time united with its effect, is produced, or is not 
produced? If it is produced, why is it not proved? Do you not see 
the effect of the knowledge in the disappearance of the faults of ig- 
norance, grief, delusion, fear, &e. which are the causes of the world? 
Or do you not hear: What delusion, what grief is there for one who 
knows the identity. (V. U. A. 7, p.14.) “I know even Mantras, 
not the soul.” “ Being such, U most venerable, I am grieved. O vene- 
rable, do teach me to overcome grief.” And of the same kind there are 
a hundred other passages of the Upanishads, 

Is then in such passages as: “ He wept,” &. the knowledge a 
determined one and united with its effeet, or is i# not? If it is not, 
‘we may admit, thet there is no proof for it. If there is no proof for it, 
what does it matter with reference to the passage, producing the know- 
ledge, which is determined and united with its effect? And if there 
is uo proof for the latter, what confidence can Le placed in passages, 
referring to the Darsépdrpamdsa and other ceremonies? 

* But are the passages, referring to the Darsdpirgamdsa and other 
ceremonies, not proved by their producing a knowledge, causing man to 
act? The same is not found in passages, referring to the knowledge 
of the soul.’ 

This is true; however, it is no fault, because we have obtained 
that which is the cause of proof. The cause of proof, namely, is what 
has before been mentioned,* and nothing else.t This, however, is 

™ Viz. such passages es produce a knowledge which is determined and at tho 
same time united with ita effect. 

+t For the cause of a proof is neither that which produces « knowledge, by which 
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rather a merit than @ faudt, because, if there is something, producing 
2 knowledge united with its effect, which annihilates the cause of 
every action, it cannot be maintained, that there is no proof of the 
paseages, producing the knowledge of the soul. 

* But passages, mentioned before, auch as: “ Having known, let him 
form Ais knowledge,” are rather destined for the cause of worship, 
without the knowledge of the meanings of the passages.’ This we 
admit; but they do not refer to a rule for something not acquired 
before, but to what has been necessarily acquired in our text. 

«How again can the worship of the soul have been acquired in the 
text? For it has been said, that by che annthilation of the non-soul, 
there remains at last the permanent continuation of the recollection of 
the knowledge of the soul.’* Very good. If this is the case, although 
perfect knowledge has been obtained, yet by the necessary effects of 
works which are the causes of the sssumption of a body (transmigrat 
tion) activity will be indispensable ; for action, having gained entrance 
in word, thought and body, is more powerful than is the velocity 
of arrows, &c. when in motion. Hence the efficacy of knowledge, 
acquired in the course of discussion, is weak. Therefore we said before, 
that the uninterrupted recollection of the knowledge of the soul is to 
be effected by dependance upon the force of abandoning all worldly 
desires, of indifference to them and of the other essential causes ; but it 
is not e regulation for something, not acquired before, because the idea 
ofa necessity to act has not been obtained. Accordingly euch pas- 
sages as: “ Having known let him form his knowledge,” are intended to 
establish a rule for the uninterrupted recollection of a knowledge, which 
is obtained ; for another meaning is impossible. 

*By employing the term ‘considering this,” (vide. p. 86.) the 
worship of the non-soult (andes the idea of the soul) is rather enjoined, 


action is produced, because otherwise no proof of passages were possible, by which 
something is forbidden,—nor that which produces a knowledge prohibitory of an 
action, because otherwise n0 proof of passages were possible which eujoin setion, 
nor that which is different from either, becaute, in thia ease, no proof were possi- 
dle in accordance with the first supposition. 

* That is to say, it bas uot been obtained from the text, but from something 
elas, not connected with it, viz, the annihilation of the idea of the non-sonl. 

t This is an objection im the view of the Séokbyas viz. the noa-sonl is the 
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as if it were anid: “the dear, considering this worshipit.” Tere ia not 
the quality of *‘dear® to be worshipped, but the worship of life, &. 
which has the quality of “ dear,” &. is here enjoined. In the same 
manner it must also be understood in the passage under consideration, 
that by employing the term ‘the supreme soul,” the substance of the 
non-aoul, determined by the qualities of the soul, is to be worshipped. 
‘This is also clear from the difference of that passage from any other, 
where the worship of the soul ia enjoined. Thus for instance it will 
afterwards be said : “ Worship the soul as the place of dependance.” 
In thig sentence the worship of the soul is evidently intended by using 
the accusative case. In the sentence under consideration, however, 
the accusative is not employed, and there “ the soul, considering this 
worship” the term “soul” means something different. Therefore it is 
evident, that not the worship of the soul is enjoined, but of something 
else possessed of the qualities of the soul.” 

‘We deny this, for as at the eud of the passage the idea of the wor- 
ship of the soul is understood ; it is also understood, that the soul alone 
is to be worshipped, viz. ‘* This, even this is to be conceived in this all, 
viz. thig goul,” “ Because this soul is more internal,’ “He knew the 
soul.” 

If you say ‘that there does not arise the notion of the worship (of 
the soul) as the beholding is prvhibited for him who entered ; for which 
soul is said to enter, for the same the beholding is forbidden, as it ia 
evident from the passage, obtained in the text, viz. ‘They do not 
behold Aim,” (p. 85.) Accordingly the soul is no object of worship.’ 

‘We deny this, for the beholding is merely prohibited, in consequence 
of the fault of non-totality, with the intention to guard against the 
fault of non-totality, not with the intention to guard againat the wor- 
ship of the soul, because the soul is determined in thaé passage by the 
differMees of inspiration and other actions. 

And if you say, ‘ that the worship of the soul was not intended,’ the 
consequence were, that the passage, referring to the non-totality of the 
soul, which is determined by individual functions, as inspiration, &c. 





Pradhéna (the chief) or Mila Prekriti (nature ax the root of all things) which, 
according to the passage, would obtain the attributes of the soul, or the non-soul 
ln to be thought of under the attributes of the soul. 
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This, even this is to he conceived in this all, viz. This soul; 
for by this, one knows this all. As verily by a foot-print one 


would be without use, viz. ‘‘ for that soul is incomplete ; it is determined 
only by this or the other individual function,” (vide p. 86.) Hence itis 
proved, that the soul, possessed of many functions, on account of its to- 
tality, is au object of worship. The final application, however, of the 
term “soul” after the term “ considering this,” is in truth only to show 
that the real notion of the soul is no object whatever of the inflective 
base of the word atman (goul) and its inftectional termiuations, (that 
is to say, the supreme soul cannot be described by any words,) other« 
wise the accusative case would have been used: ‘ Let him worship the 
soul.” If this were the meaning, (that is, if, without the formula ‘tcon- 
sidering this” the word 4tm4 should be applied) then the inflective base 
and one of its terminations would be applied to the soul. But this is 
not admitted, as is clear from such passages of the Sruti as: “It is not 
this, it is not that,” “How should one know him who knows,” 
“ Unknown is he who knows.” (B. A. p. 473.) “ From whom words 
and the mind return, without having obtained him,” (Taitt. U. 2d A. 
9 A. B. J. Vol. VII. p. 119.) The passage, however: “Let him 
worship the soul as the place,” is not a different word, because it is 
designed to remove the worship of the non-soul. 

If it is said: +‘ Both the soul and non-soul are to be known, as they 
have the common notion of not being perfectly known. Why then ia 
here made an effort to worship the soul rlone, as it ia said: “The 
soul, considering this let one worship it,” aud not also an efort with 
regard to the other knowledge?’ ‘The answer to this “ This, 
even this,” which is obtained in the text, “is to be conceived,” to b& 
comprehended, nothing else, “in this all’ (the sixth case in Sanscrit, 
“ Asya Sarvrasya,” is, for the sake of determination, used for the 
seventh, “ Asmin Sarvvasmin,”) “this soul,” the nature of the soul. 
Shall this not be known? Jf ao, why not also what is different? 
Because, when known, another knowledge is not required, different 
from the knowledge of the soul. Why! “for,” because, “ by this 
knowledge of the soul, “one knows this all,” all this other which is 
non-soul, 

If the objection is made, ‘ by another knowledge is not known another 
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finds catéle, so a person who thus knows, finds fame and com- 
pleteness. 7, 





thing,’ we shall refute it afterwards by the passage, referring to the 
dram, &. (B. A. U. p. 452.) 

How again is this to be conceived? The answer is: “ As verily,” 
in common life, “ by a foot-print” (a foot-print is called a place marked 
by the hoof of a cow, &.) ‘‘ one” who makes a search by means of a 
foot-print, ‘* finds,” recovers, cattle that have been lost, and whose 
recovery ia desired, thus, when the soul is obtained, all is obtained. 

‘Ifthe soul is known, all other is known, and knowledge, we may 
admit, is obtained in the text. But then how can it be called obtain- 
ing,“ term which is not authorized by the text?” This is not the cases 
because the terms of “ knowledge” and of ‘ obtaining” have one and 
the same meaning according to the intention of the speaker; for the 
non-obtaining of the soul is even ignorance. Therefore is knowledge 
the obtaining of the soul, and the obtaining of the soul is not,—like the 
obtaining of anything which is not the soul,—to be comprehended by 
the notion of an acquiring of what was not acquired before, because 
there is no difference (here) between the obtainer and what is to be 
obtained ; for where the non-soul is to be obtained by the soul, there 
is the soul the obtainer, and the non-soul what is to be obtained. This 
non-soul) is not acquired, as concealed by the action of producing, &. 
and is to be obtained when producing a special action by the produc. 
tion of a special agent ; but it falls under the notion of an acquirement 
of something not acquired before, and is transient, because it is the 
effect of an action in accordance with a desire, produced by false 
knowledge, ax the obtaining ofa son ina dream. But the soul, which 
is contrary to the former (non-voul), is by its nature as soul not conceal. 
ed by the actions of production, &c. Therefore, as there exists the 
nature of something eternally obtained, is ignorance only concealment. 
As the non-apprehension of mother-of-pearl, although apprehended,* 
which appeara through error as silver, is merely a concealment of the 
opposite knowledge, so is apprehension even mere knowledge, because 
knowledge has destroyed the conceslment by the opposite knowledge. 
Thus in this case also is the non-obtaining of the soul the concealment 

* According to its netare, adls A. 
° 
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This is dearer than a son, dearer than wealth, dearer than any 
other thing, dearer than all, because this soul ia wore inter- 
nal. Whosoever says to one, saying any thing elee to be dearer 





of it merely by ignorance. Therefore by knowledge must be understood 
an obtaining, which annihilates ignorance merely, and no other obtaining. 
Therefore we shall say afterwards, that in respect of the obtaining of 
the soul, any cause, which has any meaning different from knowledge, is 
useless. Therefore the text, without any doubt, intending to set forth 
the identity of the terms of “knowledge” and “obtaining,” after 
having mentioned knowledge in the text, 5 “One finds” (a8 
‘Vindati, “to find,” has the meaning of Labha “obtaining,” this is 
stated as the effect from the knowledge of the qualities.) * 

As that soul, by entering with name and form, acquired fame, viz. 
with the names and forms of the soul, &c., and as it obtained complete- 
ness (Sloka) that is to say the totality of life and other actions, eo a 
person who thus knows, “finds,” obtains, ' fame,” (kirti) celebrity, 
and “completeness” (Sloka) a multitude of followers, together with hia 
friends. 

Or the passage may also thus be understood. A person who knows 
the substance in the declared manner, obtains the knowledge of iden 
tity (which is understood by the term “kfrti,”) desired by those who 
atrive for liberation, and the fruit of that Anowledge (which is under- 
stood by the term Sloka) liberation, that isto say, the principal fruit. 7. 

And why then is the nature of the soul to be known without re- 
gard to other things? The anewer is: “This,” the nature of the 
soul, “is dearer,” more beloved, “than a gon ;” for a son is generally 
known as dear. By saying, that it is more beloved even than this, it 
is shown, how exceedingly dear it is. In the same manner it is dearer 
than “ wealth,” gold, jewels, &., in the eame manner “dearer than any 
other thing,” which is generally known as dear, that is to say, therefore 
dearer than all. 

‘Why then is the nature of the soul more beloved, why not rather lifer 
&c.? The answer is: The totality of life is more internal, ia nearer the 
foul than what is external, a son, wealth, &c., “ because this soul,” this 
nature of the soul, “is more internal’ than what is more internal. 
For a person who in common life ig exceedingly dear, must be obtained 
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than the soul: ‘What is dear, is to perish,” he is the lord, 
therefore verily it should be so, A person should worship ag 
dear even the soul. Whosoever worships as dear the soul, to 
him is not dear a perishable object. 8, 





by every effort. In this manner is the eoul the dearest of all that 
is dear in common life, that is to say, great efforts should be made 
to obtain it. Why again, discarding an effort, considered as a duty, 
with regard to the obtaining of other dear objects, shall,—by the 
abandonment of either of the dear odjects, the soul and non-soul,— 
with reference to the obtaining of the production of one, the abandon- 
meng of the other rather be made by the obtaining of the production 
of the soul,—why not the contrary? 

Tn reply to this it is said: Whosoever (viz. a person who holds 
that the soul is the dearest object) says to one saying any thing else,” 
some particular non-eoul, for instance a son, &c., ‘to be more beloved 
than the soul,’ what? “ What is dear,” in thy opinion, a son or the 
like, ‘ia to perish” (rotshyati) is to obtain concealment, or ceasing 
of life (Prénasanrodham) that is, “is to be destroyed.” On what 
ground can he say 60? Because “ he is the lord,”” because he is able, 
fit to say 60, therefore it should be so, that he obtains the ceasing of 
life, as has been said by him ; for he is a speaker of truth ; therefore he 
in the lord to say every thing. Some understand by the term “ Fswara’” 
(which has before been explained by able, and whose original meaning 
is ruler, lord) quick.” If it is accomplished, then, abandoning every 
other dear object, a person should worship as dear only the soul, 
«Whosoever worships as dear even the soul, to him, it is considered, is 
the soul alone dear, and no other object. Having come to the certainty, 
that any other worldly object which is dear, is even in reality not dear, 
he worships, he meditates ; “to him,”’ who thus knows, “is not dear a 
perishable object,” an object whose nature ia subject to death. This 
sentence (let him worship as dear even the soul) is either only a repeti- 
tion of what is certain (of the sentence by which the knowledge of the 
soul is produced) because for one who knows the soul, nothing is dear 
or not dear, or i¢ is anid for the praise of the knowledge, that the aout 
is dear, or for the determination of the fruit of the attribute of “ dear,” 

o2 
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‘This they declare to be the knowledge of Bramha by which 
men think, we shall become all. What then knew that Bramha, 
by which he became all? 9. 





because it is producing faith in the perishable nature of all dear objects 
in the mind of one whose knowledge of the soul is of a sluggish kind. 8. 

‘The knowledge of Bramha has been declared in the aphoriam : “The 
soul, considering this, let a man worship it.” Wishing to explain this 
very aphorism, for which the whole Upanishad has been composed, the 
text exemplifies i¢ under the desire of setting forth its necessity (end.) 

“This,” vis, the thing to be set forth, to be manifested in the next 
sentence, “they. declare” they, viz. the Brémhanas, those who are 
desirous to know Brambs, having repaired to the Guru (spiritual 
teacher) the vessel over the future. shoreless ocean of the pain of exer- 
tion, caused by the uninterrupted revolution of the wheel of birth, old 
age and death, who are desirous of crossing over to its shore, who are 
separated from the nature of cause and effect, viz. the cause of virtue 
and vice and its consequences, and who are desirous of obtaining the 
eternal incomparable good, free from those causes. 

What do they declare? The answer is: “the knowledge of 
Bramha ;” Bramba means the supreme soul ; the knowledge, by which 
this is comprehended, is the knowledge of Bramha, “ men, think, we 
shall become all” the totality. The term ‘ man,” is used for the pur- 
pose to indicate the special subject of this knowledge ;* for men 
alone are the subjecta of effecting in a special manner either a state 
of elevationt or of liberation. This is the intention of the text. As 
with regard to works they think, that fruits will necessarily follow 
from works, so they think, that from the knowledge of Bramha the 
fruit, which is the state of universal identity, will necessarily follow ; 
for as to their being proved by the Véda, there is no ciference between 
them (the works and Bramha.) 

‘Therey is something§ contradictory indicated. Therefore we ask: 
“What then knew that Bramha,” by whose knowledge men think, 

* In the tent is adhikéra, which means ‘' possession,” competent knowledge.’* 
J translated edhikari, as conveying the idea more exactly. 

In the scale of sxistonce, vis. the state of happiness in the different worlds. 

Tn assigning to man the notion of subject. 

§ Something meane here the effect from knowledge. A. G, 
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Bramha verily was this before; therefore he knew even the 
soul, (himself.) 





we shall become all? What knew that, “by which,” knowledge, he 
beckme this all, and Bramha is all according to the Sruti. 

If he, (Bramha) not entirely knowing any thing, became all, then it 
(all) may also belong to othere, and of what use would then be the know- 
ledge of Bramha? If knowing something it became all, then, as it is 
effected by knowledge, alt (the effect from knowledge) is like the effect 
from work, and therefore the notion of transientness is in fact applied. 
Moreover, the effect from a knowledge of Bramha, which (effect) is the 
state of the natare of all, has the fault of a regress into infinitum, 
namely knowing something else than this, he became all, and further 
knowing something else, &c. &c. However, if knowing all, it became 
all, there is not the fault of a contradiction of the meaning of the Séstra, 
and therefore not the fault of a transientness of the effect. If, knowing 
something only, this Bramha became all, we ask : “ What then knew 
that Bramha,*by which he became all?” 9. 

Having thus said, the text gives an answer, untouched by any blem- 
ish: “ Bramha,” ‘viz. the inferior Bramha, because it is obtained 
under the notion of a * cause of the nature of all; for it in impoasi- 
dle to obtain by knowledge the nature of all with regard to the su- 
preme Bramha, and the text speaks of an obtaining of the nature of all 
by means of knowledge, in the worda: ‘“ Therefore this became all.” 
Therefore the words: ‘ Bramha verily was this before,” cannot mean 
any thing else but the inferior Bramha.” 

Or: *By making man the subject of the knowledge, a Bramhaya 
who is to become this Bramha, may be designated. For in the pas- 
sage: ‘* Men think, we shall become all,”* men are obtained in the 
text, and it is said, that they are in a special manner the subjects 
to effect elevation or liberation; ¢his ts not said either of the au- 
preme Bramha, or of the infetior Prajipati. Therefore, on account of 
Ais knowledge of Bramha, is here designated a Bramha (Brémhana), who 
is to become a supreme Bramha, who by the knowledge of the inferior 

* Here the opinion of the Vrittikrits is given, which is the view of the Bhar- 
triprapanche Bhéshya, vis, beoates the nature of all is obtained under the notion 
of aoniething to be accomplished (of an effect, vis. from knowledge) it is impossible, 
that the supreme Brawha should have obtained the natare of all by knowledge, 
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Bramha, viz. the knowledge, that duality is identity, a knowledge 
which is connected with works, hag obtained the state of an inferior 
Bramha, who has renounced alZ enjoyment, and who by obtaining all, 
has broken the bonds of desire and work, It appears also in common 
life, that a term is applied with reference to its future state, for instance 
in the sentence: “He cooks the boiled rice; (Odana means rice 
which is boiled,) and also in the Séstra, for instance: “Let a 
Paribrdjaka (a person who has already obtained a state, entirely de- 
voted to the contemplation of God) give to all beings the blessing of 
fearlessness.” In this manner some explain » Brémhana as a pereon 
who is{to become Bramha.’ 

This is not right, because, if the nature of all is obtained, the fault 
of transientuess is committed ; for it is impossible, that in this world 
any person should in reality obtain by any cause another state, and at 
the same time be eternal. In the same manner, if by means of the 
knowledge of Bramha the nature of all should be obtained, and chis 
state be at the same time eternal, there is a contradiction. If on the 
other hand, it (viz. the nature of all) is considered as non-eternal, the 
before mentioned fault takes place, viz. that there is a resemblence 
with the effecta from works. But if you think, ‘ that the abolition of 
the nature of non-totality (individual existence) which (nature of non- 
totality) is the effect of iguorance, and the obtaining of the nature of 
all, is the effect of a knowledge of Bramha,’ then the fiction of @ person 
whois to become Bramha, is useless. But if you think, that even before 
the knowledge of Bramha every creature by its possessing the nature of 
Bramha, hes eternally obtained the nature of all, that the state of non- 
Bramha and of non-totelity is superimposed in reality by ignorance and 
that, as silver is superimposed on mother-of-pearl, or as any special place 
(Atala means, literally, a division of the infernal regions) of standing or 
‘unclearness on the sky, 80 are also here the notions of non-Bramha and 
of non-totality euperimposed by ignorance and removed by the know- 
ledge of Bramha ; if you think thus, then it is right to say, that in reslity 
the supreme Bramha was, because in the passage : “ Bramha verily was 
this before,” the literal meaning of the term “ Bramha,” is supreme 
Bramhs ; for the Véda declares 2 meaning, as it in reality is; but the 
fiction, according to which a person whois to become Bramha, is called 
Bramha, at variance with the meaning of the term “ Brambs,” is not 
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Tight, because a hypothesis, by which the meaning of the Sruti ix lost, 
and a fiction is made of something, not acquired in the Srati, is inad- 
missible, unless there be some strong necessity. 

If you aay, ‘ that, without being produced by ignorance, there may 
exist the nature of non-Bramha and non-totality,” we object, because it is 
impossible, that én thie case they could be removed by the knowledge 
of Bramha; for it is never observed, that knowledge either destroys or 
creates the attributes of any actual thing, but it is everywhere ob- 
served as the destroyer of ignorance. In the same manner let also in 
our cage the knowledge of Bramha remove the nature of non-Bramha 
and non-totality, as the productions of ignorance; but the knowledge 
of Bramha is never able to create or destroy any real thing. Therefore 
the hypothesis, by which the meaning of the Sruti ia lost, and a fiction 
is made of something, not found in the Sruti, is even without use. 

If you say, ‘that igaorance with regard to Bramha is impossible,’ 
we do not agree, because knowledge is enjoined with regard to Bramha ; 
for if mother of pearl has become an object of the eye, then its nature 
is never known by such a sentence: This is mother-of-pearl and 
not silver, unless there is a superimposition of (the notion of) silver 
upon it, In the same manner, from such passages as: “This all 
alone existing,” “ This all alone Bramha,” “ This all merely the soul,” 
“This is not duality, non-Bramha,” the knowledge of identity with 
reference to Bramhe could never be enjoined, unless there is a super- 
imposition of ignorance upon Bramha. We do not say (like you), 
ag there is @ superimposition with regard to mother-of-pearl, so 
there is not a superimposition of the nature of non-Bramha (atad.) 
‘What then? Bramha is not the cause of the superimposition of 
the nature of non-Bramhs upon his own self, and ia not the producer of 
ignorance, 

‘We admit, that Bramha is not producer of ignorance nor deluded ; 
bat do not admit, that there is another deluded conscious deing (beside 
Bramha) which could be the producer of the ignorance of non-Bramha. 
This is evident from such passages of the Srutias: “There ia no 
other knower than him.” “There is nothing else which knows but 
him.” “That art thou.” (Ch. U. p. 448.) He knew the soul.” (B. U. 
184.) «Tam the soul.” (B. A. p. 205.) ‘Another is he, another am 
1.” “ He does not know.” And also from auch passages of the Smriti 
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as: “Whosoever beholds God as the same in all beings,” etc, (Bhag. 
Git. 13 Adh. 27th 81.). “Tam the soul, O Gudakés'a, dwelling in the 
heart of all beings.” (B. G. 10th Adh. 20th SI.) ‘The wise see the 
same.... ia the dog and the man who lives upon dog’s-meat.”” (Bh. 
G. 5th Adh, 18th SI.) And from such Mantras as: ‘ Who beholds 
all beings in the soul,” and “In whom all beings are like the soul.” 
(V4j. 8. U. M. 6 and 7 B, i. Vol, VIL. p. 13.) 

* But if thia is the case, then is the advice of the S'dstra without any 
use?’ Well, this may in this manner be admitted, if BramAa is known ; 
but if you say, ‘also the knowledge is uscless, we object,* because the 
cessation of non-underatanding is visible.’ If it is said: ‘That cea- 
sation is even impossible, because there is identity,’ we object, because 
this is contradictory to what is visible ; for it is ‘ visible, that there is a 
cessation from non-understanding by the knowledge of identity, 

Tf any one says, ‘ that even, when seen, it is impossible,’ it is contra- 
dictory to what is visible; and 9 contradiction to what is visible, is by 
no body admitted. 

Nor, when visible, is any thing in reality impossible, because it ia 
even seen, 

If it is said, ‘ that the seeing is impossible,’ the same argument holds 
good. 

Uf it is eaid ; ‘From such passages of the Srati, as the following: 
“ He becomes holy by holy work.” (B.A. p. 546.) “Knowledge and 
work entered him.” ‘The Purusba is the comprehender, agent, the 
knowing soul,” it is evident, that there is another mundane soul, dif- 
ferent from the supreme soul. And this different soul is the supreme 
Bramha, which follows from such passages of the Sruti as: “ He is not 
this, he is not that.” (B. A. p. 485.) ‘ The soul liberated from sin, 
without old age, without death.” “ The ruler of this universe.” (B. A. 
p. 628.) 

Also in the Séstras of Kanéda, Akshapédat and others, God (Yawara) is 
proved as different from the mundane soul ; for through the desire to 
remove the unhappiness, arising from the world, activity is perceived 

* The cessation of non-knowledge is either different from Bramha, and then there 
non-duslity fe lost, or it is not different, and then it cannot be oompretended 
‘under the idea of knowledge. 

+ A name of Goutams, the founder of the Nyfya. 
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with the embodied soul (and not with God), and hence the difference 
between God and mundane soul is clear. 

And the Sruti and Smriti declare: “ He, without speech, without 
honour :”” “There is nothing, O Partha, to he done by mein the 
three worlds.” (B.G. 3d A. 22.) “He is to be searched, to be en- 
quired into.” (Ch. U. p. 571.) “A person, knowing him, is not con- 
taminated.” (B. X. B. I. Vol. II. p. 913.) ‘Whosoever knows 
Bramha, obtains the supreme Bramha.” (T. U. 2d A Ist An. 1st M.) 

“« He (Bramha) is to be contemplated in a uniform manner.” (B. A. 
6th Adh. 4th Br. 20. B. I. Vol. 11. p. 889.) “ Knowing that which 
is undestroyable, O Gargi.” (B. A. 5th Ad. 8th B. 10. B. 1. Vol. II. 
p. 636.) “The firm, knowing him.” (B. A. p. 829.) ‘The great 
word (the letters A. U. M. being joined) is like a bow, and the soul 
like the arrow; and Bramha (what) is aimed at by it.” (2d Mund. 
U, 4th M. B. I. p. vol, vii. p. 228.) In all these passages there is a 
declaration of agent and action. 

This is also evident from the declaration, that the roads to elevation 
are different from the road of him who strives after liberation. If 
there were no difference, to what place could there be proceeded by any 
one? And if there were not, a difference of the northern and southern 
roads and of the places to be proceeded to, would be impossible; but 
if the mundane soul is different from the supreme, all this is possible. 

This follows also from the declaration with reference to the causes of 
knowledge aud work, If the mundane soul is different from Bramha, 
the declaration addressed to the former about work and knowledge, as 
being the causes either of elevation or liberation, is consistent, but it is 
not with reference to God, because all desires are obtained by him.’ 

If it ia therefore (on all those grounds) said, ‘ It ig proper, that the 
term “ Bramha’’ means @ person who is to become Bramha,’ we ob- 
ject, because the application of the declaration with regard to Bramha 
would be useless ; for if the mundane soul,—which is not Bramha, dut 
is to become Bramha, on the strength of the passage : ‘knowing the 
soul, I am verily Bramha,”—should become all, the advice with regard 
to Bramha, would be undoubtedly useless, because the effect, which is 
the state of the natare of all, would be accomplished by the knowledge 
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of the soul, which is to be accomplished ;* because that knowledge, (viz. 
the knowledge of the regulation concerning work) could never be ap- 
plied to the accomplishment of the last aim of man. 

¥f it is said, ‘that the declaration with regard to Bramha, in the pas« 
sage: “Lam Brambs,” is for the sake of transforming the mundane 
soul to the nature of Bramhs,’ we object ; for, if the natare of Bramha 
ig not perfectly known, what can the passege, “Iam Bramha’ trans- 
form? If his nature is known, a transformation is possible. By pas- 
sages in our text such as: “ That soul is verily Bramha.” (B, 4. 6th 
Adb. 4th Br. 5. B. I. Vol. II. p. 849.) ‘That present perceptible 
Bramha.” (B. A. 5th Ad. 4th Br. 1. B. 1. Vol. II. p. 575.) “ Which 
soul.” (B.A. p. 575.) “This istrue.* ‘This soul.” ‘“ He who 
knows Bramha, obtains the supreme,” (T.U. 2nd A. Ist A. Ist M.) 
and by such @ conclusion as: “From this very soul,” the terms 
‘*Bramha” and “soul” are more than a thousand times placed on 
the same ground, and therefore it is evident, that they have the same 
meaning; for transformation of another takes place to the nature of 
another, and not to identity. 

And the passage: “ Because this all is that soul,” proves the iden- 
tity of the soul, which has been set forth in the text, and which is to 
be seen afterwards. Therefore, it is impossible, that the soul could be 
transformed to the nature of Bramha, 

It is also impossible to conceive with regard to Bramha any other 
effect, because in such passages as: ‘‘ He who knows Bramba, becomes 
Bramha,” the obtaining of Bramhe only is declared. 

“If the transformation ia the obtaining of Bramha,’ we object ; for 
another state of another is impossible. 

If it is said, ‘that, aecording to the word of the S’rati the obtaining 
of the state of Bramhe, even implies transformation,’ we object, because 
transformation is only » notion (not something real), and we said, that 
knowledge had no other agency but to destroy a false knowledge; a 
word has uo power to produce any thing, for the Séatra teaches, but 
does not create ; this is evident, 


© It it is sald, that the advice with reference to Brambe is useful, under the 
condition, that it is the object of a regulation, wo ask, whether it is regulation 
regarding work, or regarding worship? Either assumption is contradictory. 
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From such passages as: * He entered this world ;” (B. A. p. 77.) 
it ig certain, that it is the supreme Bramha who entered ; therefore 
it is not right to explain the term ‘Bramha” by « person who is 
to become Bramha. 

This is also evident on the ground, that the meaning, which you 
wish to establish, is an obstacle to the admitted meaning; for the 
knowledge that, like slump of rock-salt, Bramha is of the same taste 
(substance) without difference without or within,—which is the mean- 
ing intended to be expressed in all Upanishads, is clearly established at 
the end of two Kéndas (of this Upanishad, viz. the Madhu Kénda and 

, Muni Kénda) vis. “ This is the declaration” (p. 503) and: “So far 
extends this cause of immortality.” (B. A. B. I. Vol. HH. p. 930.) 

In the same manner is the knowledge of the identity of Bramba the 
certain meaning of the Upanishads of all the S'4khas. 

If by the passage: “ He knew even the soul,” (p, 101.) a mundane 
foul, different from Bramha, is assumed, it would be an obstacle to the 
admitted meaning. If it were so, then, by the contradiction of the 
commencement and of the conclusion of this Séstra, an inconsistency 
would be assumed. 

Also the declaration would be impossible; for if by the passage: 
“He knew even the soul,” a mundane soul were assumed, there could 
not be a declaration of the know edge of Bramha, because then the 
passage: “He knew even the sou,” would refer to the knowledge 
of the mundane soul alone, 

If it is said, ‘that the term “soul” means something different from 
the knower,’ we object, because Sf i the predicate of I, im the passage : 
“Tam verily Brambs,” and if any thing else were the object of know- 
ledge, it would have been determined: “ This is that,” but not: “E 
am.” Ag in the passage: “I am verily Bram) Bramha is the pre- 
dicate, and as it is determined in the passage: “He knew even the 
soul,” it is distinctly understood, that the soul alone is Bramha. if 
this is the case, the declaration of the knowledge of Bramha is possible, 
not otherwise ; for the knowledge would be otherwise. 

Nor is the knowledge of Bramka possible, if the nature of Bramha 
and non-Bramha were to belong to one subject, because there would 

* For instance the rord which leads upwards throngh the fire, that is to aay 
through sacrifices ete. A’. G. 
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be in reality a contradiction, as darkness is contradictory at the mani- 
festation of the sun. 

Nor, if both (Bramha and non-Bramha} were the objects of know- 
ledge, would the definite declaration of a knowledge of Bramhn be 
proper, because in this case there should be a knowledge of Bramha 
and of the mundane soul. , 

Nor is it proper to assume # substance with contradictory attributes ; 
for in this case, the knowledge of the truth being declared, doubt 
would arise in the mind of the hearer, and a definite knowledge is re- 
quired to accomplish the last end of man. From the following passages 
of the Srati and Smriti: “Of whom there is even no doubt,” ‘A per- 
gon who doubts perishes,” it is evident, that whosoever is desirous of 
the welfare of others, must not say the meaning of a sentence which 
js doubtful. 

If it is maintained, ‘ that in (your explanation of) the passage; “He 
knew even the soul; therefore he became all,” the not very skilful 
assumption is made of Bramha being, like us and similar beings, an 
agent’ (viz. as the aubject of knowledge) we protest, because ¢hia notion 
is conceived in the Séstra ; for it is not our assumption, but that of the 
Séatra ; therefore the Sistra is to be blamed (which you would probably 
not do.) And by him, who is anxious about his welfare, must not be 
given up the literal meaning of Bramba by an assumption at variance 
with the meaning of the Séstra. 

An obstinacy on your part which goes go far, is also not proper; for 
all difference with regard to Bramha is only a fiction, and must be 
cousidered under the notion of identity, as followa from a hundred pas- 
soges, such a8: “Here is nothing different ;” “for where there is 
duality, os it were ;"" “one alone without duality.” Every action of 
man in fact with regard to Bramha is a fiction, wherefore it is said 
very little, that this assumption is not skilful. 

Therefore (in the passage : Bramha verily was this before) * Bramhe” 
means the Bramha who entered, who is the creator. The term “verily” 
is weed for the sake of determination. ‘* This,” all that is perceived as 
embodied (in the shape of a body) ‘ Before.” Previously even to 
apprehension (awakening) was Bramba alone, and all this; but from 
the moment of the spprehension there is the opinion,— I am non- 
Bramha,” I am not all,—the effect of superimposition ; hence the 
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superimposition : ‘F am agent, I am performer of ceremovies, I am the 
mundane soul, the enjoyer of fruits, happy, unhappy, &c. but in 
reality there is Bramha alone, and this all which is separate from him, 
He” (tat), who hag in any manner been made known by a merciful 
teacher in the sentence: ‘Thou art not the mundane soul,” —* knew 
even the soul,” in its own nature, and the term “even” means the soul, 
free from any differences, superimposed by ignorance. 

‘Say then, wh i the soul in its own nature which Bramha knew a9 
the soul? Do you not recollect the soul? for it has been declared 
thus: “He, who having entered this world, inspires, causes to 
descend, diffases, expires and equalises ?”” 

¢ But then you declare him in the same manner, oa if you say: “ This 
ia a cow,” “this is a horse ;” you do not show him directly.’ 

‘Well then, the soul is the beholder, the hearer, the thinker, the 
knower. 

* But then, here also you do not show directly the nature of the agent 
of the actions of seeing, hearing, &. ; for the action of going is not the 
nature of the goer, nor the action of cutting the nature of the cutter.” 

Then let us say, the soul is the beholder of the beholding, the hearer 
of the hearing, the thinker of the thinking, the knower of the knowing, 

«But how differs this from the mere beholder? Whether there is a 
beholder of the beholding, or the beholder of a jar, there is in every 
instance a beholder alone ; but whether it is a beholder of the bebolding, 
or a beholder of a jar, there is no difference ; for it is even a beholder,” 

‘There is a difference. The beholder of the beholding, if there is a 
beholding, constantly sees the beholding; the beholding is at no time 
not seen by the beholder ; therefore the beholding belongs permanently 
to the beholder. If the beholding of the beholder is transient, then the 
beholding, which is to be seen, does at some or the other time not behold, 
as for instance, where a jar and the like is seen by a transient behold- 
ing. Moreover, the beholder of that bebolding sees never the beholding. 

* But then, there are two beholdings of the beholder, one, the perma- 
nent, which is invisible, and the other a transient onc, which is visible.’ 

Be it so. On the one hand, the transient beholding of the beholder 
is evident from the appearance of blindness and non-blindness ; for if 
this beholding were constant, uo one would be blind. The permanent 
beholding of the beholder, on the other hand, is evident from the 
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passage of the Sruti: ‘For there is no variance between the beholder 
and the beholding.” (B. A. B. I. ‘Vol. LI. p. 803) It follows also from 
inference ; for it is observed, that in a dream, there is a beholding of the 
blind, by which a jar for instance is an object of manifestation. This 
beholding of the beholder then is not destroyed by the destruction of 
the other beholding. By this unperishable permanent beholding, which 
is identical with itself, which is called self-manifesting light, seeing the 
other transient beholding, which remains in a dream, and which among 
the two dekoldings resembles the knowledge of an impression, the 
beholder ‘is the beholder of the beholding. If this is the case, the 
beholding is even his nature, like the heat of the fire, and there is not 
another conscious beholder, as is the opinion of the followers of 
Kanada. “This,” Bramha, “knew even the soul,” viz. the soul, like 
the permanent beholding, and free from the transient beholding, 
superimposed by ignorance. 

* But then the knowledge of the knower is prohibited, as follows 
from the passage of the Sruti: ‘Thou dost not know the knower.”? 

We say, No; for there is no prohibition of knowledge. In the same 
manner must be understood the beholder of the beholding. 

This follows also from its independence of another knowledge ; for, if 
it is known, that the beholding of the beholder is permanent, no other 
beholding, of which the beholder is the object, is expected ; for it 
ceases the desire of a beholding, which ia the object of the beholder, as 
this is improbable ; for no one has « desire, if there is no object (of 
the desire.) Nor has the visible beholding the power to make the be- 
holder its object, so that one could desire it. Nor is there any desire 
of any one whose object is one’s own nature. Accordingly, by the 
passage : “ He knew even the soul,” it is said, that there is a cessation 
from ignorance, but not, that the soul is made an object. 

How did he know? The answer of the text is: “1” the beholder of 
the beholding, the soul, ‘am verily Bramha,” and ‘‘ Bramha” means the 
present, perceptible soul, which is within all, has overcome Aunger, &c., 
which is not this, which is not that, and has therefore the characteris- 
tics, not to be of gross body, not to be an atom, &c. 

This alone am I, not another mundane soul, as you said. Therefore 
from a knowledge of such a kind “he” Bramha “became all.” From 
the disappearing of the superimposition of non-Brambha by the cessa- 
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‘Whosoever among the gods comprehended it, he alone be- 
came it; thus whosoever among the Rishis, whosoever among 
men. 

“Knowing that this is that, the Rishi Vamadéva verily obtained 
these Mantras: 1 became Manu, I became the Sun. Whoso- 





tion of the effect of it (the superimposition of non-Bramha) he became 
all, Therefore it is alone proper fo say, “‘men think, that by the 
knowledge of Bramha we shall become all.” What has been asked 
before: ‘‘ What then knew that Bramha, from which he became all,” 
is now defined, viz. ‘* Bramha in trath was this before, he knew even 
the soul, therefore he became this all.” 

In respect of this ‘whosoever among the gods comprehended” the 
soul, in the manner explained (viz. according to its trae notion) “he 
alone,” the enlightened soul ‘ became it” Bramba ; “ thus whosoever 
among the Rishis, thus whosoever among men” (comprehended the 
soul, became this all.) 

By the terma ‘among the gods,” &c. a reference is made to the 
diferent worlds, and therefore the knowledge of Bramha is not men- 
tioned thereby, but we declared, that by the passage: ‘ Bramha 
(Purusha) entered before,” Bramha everywhere entered within. There- 
fore the terms “‘among the gods” are used with reference to the know- 
ledge of the different worlds, which is produced by the euperimposition 
of body, &c. In reality, however, was Bramha here and there before, 
viz. before comprehension, in the bodies of the gods, &c.; otherwise 
he would be an object of investigation. 

The meaning of the passages : “ He knew even the soul,” and also 
‘the became all” ie, that the fruit of this knowledge of Bramha is the 
obtaining of the nature of all. To establish this meaning firmly, the 
Sruti‘quotes some Mantras. How! “Knowing, that this” Bramha, 
“is that,” the soul: “I am Bramha,” from this knowledge of Bramha 
alone ‘the Bishi Vémadéva,” by uame, verily “ obtained” these Man- 
érae, He, firmly established in the knowledge of the nature of Bramha, 
saw these Mantras: ‘I became Manu, I became the aun,” &. 

By the words ; Knowing that this is that,” Bramha, the knowledge 
of Bramhe is shown; by the words: ‘1 became Manu, I became the 
sun,” &., the text shows, that the fruit of the knowledge of Bramha 
is the obtaining of the state of all. Knowing, he obtained the fruit, 
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ever knows this BramAa also in this time in the said manner: 
“T am Bramha,” even the gods verily are not able to prevent 
him from its possession. (The possession of the state of all.) 


a, 
the state of the nature of all; thus by this declaration the text makes 
known the liberation, which is effected by means of the knowledge of 
Bramha, as be who eats gets satisfied. 

Some one may have the impression: ‘The obtaining of the state 
of all by the knowledge of Bramha was possible for the great gods by 
their extraordinary power, but not at present for beings of the present 
‘Yuga, especially not for men, because they have only little power.’ To 
remove this objection, the text says: ‘‘ Whosoever,” free from external 
desires, ‘knows this’ Bramha,—set forth in the text, aa having entered 
all beings and possessed of the characteristics of knowledge, action, &c. 
“also in this,” the present, ‘‘ time,” whosoever knows this as the soul 
alone in the said manner: Iam Bramha, who, having discarded all 
differences, superimposed on knowledge by delusions, produced by fic- 
titions attributes (upadhi), knows: I am only Bramhs, not affected by 
any worldly characteristics, who is not within, who is not without,—he, 
from the cessation of the state of non-totality, becomes thia all by the 
knowledge of Bramha. There is no difference with regard to Bramha 
or to the knowledge of him among persons of great power, such as 
Vamadéva, and persons of little power, euch as the present men. But 
there is a doubt, whether the present men are adequate to obtain the 
fruit of the knowledge of Bramha. Zo remove this, the text says: 
“Even the gods,” of extraordinary power “are not able to prevent 
him,” who knows Bramha in the said manner, ‘from its possession,” 
from obtaining the state of all like Bramha. Tow then othere? But 
there is no doubt, that the gods aud the like are able to create obstacles 
to obtaining the fruit of the knowledge of Bramba, as it is ‘said: 
«The mortals are in the condition of debtors towards the gods ;” for 
the Sruti shows, that man, even when born, is indebted to the Rishis 
by the duties of a religious student, to the gods by sacrifices, and to 
the forefathers by Ais offspring. This follows from the declaration, 
that men are like beasts to the gods, and also from the passage: 
“Then he or the soul is the place of all beings.” 

From this argument: that the gods from the desire to preserve the 
state of the soul, create obstacles to men, subject to another’s will, 
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like debtors, to obtain the state of immortality,—arises that appre- 
henion. The gods preserve their beasts like their bodies ; for the 
text shows afterwards, that the maintenance of gods, etc. which depends 
upon work, becomes greater, because each single man is worth many 
beasts; for it will be said: “ Therefore it is not pleasant to them, that 
men should know this.” (p, 119.) “As one for his own body verily 
wishes welfare, eo also wish all beings welfare for one who knows thus.” 
(B. 4. p. 255.) Ifa man has the knowledge of Bramha, then, with the 
ceasing of dependance, there exists no longer the nature of one’s own 
body and of a dependance like cattle ; this is the intended meaning, as 
is evident from the two passages about “the not being pleasant,” and 

"the “welfare.” Therefore the gods raise even to the knower of Bramha, 
obstacles to obtaining the fruit from the knowledge of Bramba; for they 
‘are powerful. 

*But then, if this is the case, the gods raise obstacles also to 
obtaining other effects of works, like the drinking of what is drink. 
able. Alas then, there is an end of the faith, that practice (of cere- 
monies and knowledge) is the cause of elevation and liberation. In the 
same manuer, on account of his inconceivable power, God is able to 
raise obstacles, in the same manner, time, action, charms, drugs and 
penances ; for that they are causes of obtaining or not obtaining the 
fruit, is evident from the S'dstra and common belief ; hence there is no 
faith in any practice in accordance with the S‘éstras.” 

We reply to this, No; for all things are produced by their necessary 
causes, and the world shows a variety (of happiness and unhappiness,) 
both of which is impossible under the supposition, that all arises from its 
own nature. But when the supposition, that (ceremonial) work is the 
cause of (the enjoyment of) happiness and unhappiness and of other 
consequences, ia firmly established and confirmed by the statements of the 
‘Véda, Smriti, argument, and common belief, it ie clear, that the gods, 
Tswara and time are not opposed to the acquirement of the fruit of works, 
because worka are the causes of what is desired ; for the good or bad work 
of men, independent of the gods, time, Tswara and other agents, is by 
itself without effect (liter. does not produce itself) and if it should even 
have effect by itself, it is not able to give the fruit, as it is the nature of 
action to be produced by agents and other numberless causes. Therefore 
the gods, Te'wara, ete. favour actions, and hence there cannot be a disbelief 
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as to the obtaiving of the fruit Sometimes actions are subject also to 
them (to the gods) because their power cannot be destroyed ; but whether 
the nature of action or time, goda, things, etc. is the first or second, 
js not determined, and is difficult to be understood ; hence arises the 
delusion of the people. Some say, action is the cause, and not any thing 
else, with reference to the obtaining of the fruit ; others, it is the gods ; 
others, time; others, the nature of the things; others, all these together. 
‘With regard to this, the statements of the Véda and the Smriti acknow- 
ledge action as the principal eause, as for instance: “‘ Holy gets a person 
by holy action, sinful by sinful.” Even if one or the other of those 
agents with regard to its own object should become principal, while at 
the same time the principal power of the others were stopped, yet it 
could not be said, that work is uot the principal agent ng to the acquire- 
ment of the fruit, because the principal agency of work is established 
by the S'éstra and argument. 

(But if it be asked, whether the gods do not hinder the sequirement 
of the effect of knowledge, we answer :) No, because on the mere cessa- 
tion of ignorance the effect is the obtaining of Bramha. In respect 
of what has been said, ‘that the gods raise obstacles to the effect, 
which is the obtaining of Bramha,” the gods have no power to raise 
obstacles. Why? because there is no time intervening between the 
knowledge of Bramka and the effect, which is the obtaining of Bramha. 
How? Asin common life at the very time when light is in contact 
with the eye of the beholder, there is the manifestation of colour, 
wo at the very time when the knowledge, whose object is the soul, 
takes place, there ia the disappearance of the ignorance, whose object 
is the soul. Therefore, when the knowledge of Bramha exists, an 
effect contrary to it is impossible, just as it is impossible, that the 
effect of light is darkness. Where (when the knowlecge of Bramha 
exists) the knower of Bramha is the very soul (substance) of the gods, 
how can they in any way raise obstacles to him? 

‘The text then declares, what is this very nature, viz. Bramha, identical 
with himself (whose nature is the soul) who is to be thought of, who 
may be known from all the S/éstras; “for he,” the knower of Bramha 
* becomes the sox! of them,” of the gods, at the very time, when there 
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éxiate the knowledge of Bramha, by the mere cessation of the acreen of 
ignorance, like the nature of mother-of-pearl, which appears as silver, 
@@ we said before. Therefore the endeavour of the gods has no success 
against the soul ; for where an effect ensues, not referring to the nature 
of the soul, and where there is a difference of space, time and causes, 
there, in respect of any thing whose object is not the soul, the endeavour 
of the gods to raise obstacles is successful, but not in respect of the effect 
referring to the nature of the soul, which takes places at the time of the 
knowledge without any difference of space, time and causes, because 
an opportunity (to raise obstacles) is impossible. 

“But then, since there is no continuation of the (first) apprehension 
of the knowledge of Bramha, and since (after the first apprehension) 
the contrary apprehension (—=non-sonl), and its effects are apparent, only 
the last apprehension of the soul destroys the ignorance, and not the 
first.’* (If the last knowledge destroys ignorance, it is either, because 
it ia the last, or because its object is the soul.) Not under the first alter. 
native, because the last could not be determined. (Not under the second) 
for if the first apprehension, whose object is the soul, does not destroy 
the ignorance, then also not the last, because the object is the same, 

Tf itis said, ‘this being the ease, the continuation of knowledge 
destroys the ignorance, not a single act of knowledge,’ we object ; for 
as long as life, etc. remains, a continuation (of knowledge) is impossible ; 
for as long as there is an apprehension, of which life, etc. is the cause, 
the eootinustion of the apprehension of knowledge is impossible, 
because it is contradictory. 





* Au SYankara hes set forth his argument rather enigmatically, T give it in the 
more explicit form of Ananda Girl, “* Bat then, an opponent may say, the know- 
ledge which destroys the ignorance, eannot be the first, because after the first know- 
ledge there is no continuation of it, and because afterwards the opposite knowledge 
and its effects take place.’ To show the futility of this objection, S’ankara exsames 
the following alternative, if the first knowledge does not destroy the ignorance, 
either the last knowledge destroys it, or the continuation of knowledge. 

If the lest knowledge destroys the ignorance, it is either, because it is the Inst, 
or because its object is the sonl; but not under the first of these alteroatives, 
because it could not be determined (which ia the last); not onder the second, 
{because its object is the soul) beoanee in this respect it is the sxme aa the first 
knowledge, which, according to admission, does not destroy ignorance.” ‘The second 
part of the argument is clearly given by S‘ankara, wherefore we do not repeat it here. 
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If you say: ‘But then by the disappearance of the apprehension, of 
which life, ete. is the cause, there remains a continuation of knowledge 
until death,’ we object, because the continuation of x so-much-neee of 
the apprehension is not defined, and there is hence the fault, that the 
meaning of the S/éstra is not defined. By saying,—the continuation 
of & so-much-neas of the apprehension destroys the ignorance,—there 
is nothing defined, and hence the meaning of the S'éstra is undefined, 
And this is not desired. 

If it is said, ‘that the meaning of the S/dstra is even defined, when 
there is a mere continuation,’ we object, because there is no difference 
between the first and Inst knowledge ; for either the first knowledge is 
the continuation of the apprehension, or the last until the time of 
death ; but as in this way no difference is found between the first and 
leat apprehensions, the two above mentioned faults apply. 

If it is said: ‘This being the case, then Anowledge doea not even 
destroy ignorance,’ we object, because our text declares: “ Therefore 
he became all,” the same is also declared in other passages of the S'ruti 
“The bond of the heart is broken,” and “‘ There ia no delusion, ete.” 

Tf it ia said: ‘It is merely for the seke of praise,’ (Arthavadn) we 
object, because otherwise the same applies to the Upanishads of all 
the S'ékhas (Véddic schools) viz. that they are merely for the sake of 
praise; for the Upanishads of all the S’ékhas set forth neither more 
nor leas than this meaning. 

If it is said : ‘ Let it be so, (that they are for the sake of praise) since 
the object of the soul is evident from perception ;’ we object, because 
from the said statement (that knowledge destroys ignorance) ignorance, 
grief, delusion, fear aud other faults have ceased. 

If it ia said “from perception,” the answer has already been 
given. Therefore it cannot be fixed, whether the knowledge is the 
first, or the last, a continuation, or not a continuation, because the ulti- 
mate effect of knowledge is the cessation of ignorance and other faults, 
That apprehension, whether the first or the last, continuation or no 
continuation, is alone knowledge, which produces the effect, viz. the 
cessation of the faults of ignorance, etc. Having come to this concin- 
sion, there remains nothing to be fixed. 

But what has been said before: “Since the contrary apprehension 
and its effects are apparent, only the last apprehension of the soul 
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destroys the ignorance and not the first,” (p. 115) thia also bolds not 
good, becange the last action (in a former birth) is the cause of the 
Production of a body (in this world). The action,—which is the cause 
of the production of the body, and which, by means of the fault of 
the opposite apprehension of the work, which is of such a nature aud 
which has the fault of the opposite apprehension, is able to produce the 
fruit,—thiz action puts, into effect the opposite apprehension, and the 
faults of passion, etc. by the continuation of the enjoyment of the effect, 
as long as life lasts, and only so long, because the entering upon the 
enjoyment of the effects follows necessarily from their cause, viz. action, 
like arrows which are shot (continue their course, until their velocity is 
spent). Therefore knowledge does not destroy action of such a kind 
(which is the effect of actions in a former world) because it is not oppos- 
ed to it. What then (does it destroy)? The effect of ignorance, opposite 
to its own (knowledge’s) nature, which (effect) has the tendency to 
produce another body (in a future world) even from ignorance, which 
iz its support, (it destroys it,) because it determines it; for it (the 
action) has not yet arrived, (not yet been done) the other action (which 
is the cause of the present body) has been produced (is passed, and 
cannot therefore be destroyed by knowledge). Moreover, the opposite 
apprehension (opposite to true knowledge) is not produced for the 
knower, because it (the opposite apprehension) is without object; for 
the opposite spprehension, when produced, is produced as dependent 
‘upon generality, when the nature of its particular object has not been 
ascertained, as silver is on mother-of-pearl. But this (opposite appre- 
hension) by the destruction of the site of opposite apprehensions without 
number, does not arise for one who has ascertained the differences of 
objects, as the delusion of silver does not again appear, when a perfect 
apprehension of mother-of-pearl has taken place. 

If you say, ‘that recollections,—-manifesting opposite apprehensions, 
and arising from impressions, produced from opposite apprehensions, 
which were made previously to the knowledge,—that these recollections 
in the moment of their birth sometimes cause of a sudden the obtain- 
ment of opposite apprehensions, and that, in the same manner, as for 
one who is perfectly acquainted with the divisions of space, yet of a 
sudden a confusion may arise with regard to space, so also for the 
perfect knower an opposite apprehension may be produced, aa it was 
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Then whorcever worships another deity in such a manner, 
as: “He is another, another am I,” he does not know; like a 





before’ {the attainment of knowledge) then it would follow, that there 
is no confidence alao in perfect knowledge, that hence an activity with 
regard to the knowledge and the works in accordance with the meaning 
of the S‘dstra would be inconsistent, and that Proof had become non- 
«proof; for a difference between proof and non-proof were impossible. 

Hereby it is ascertained, for what reason there is no liberation from 
the body (immediately) after the attainment of perfect knowledge. But 
that consequent to knowledge, from the very same time, there is a de- 
atruction of the actions which are collected for a future birth and whore 
fruits have not commenced, has been proved from our text, which pro- 
hibits any obstacle to the obtaining of the fruit ; also from such passages 
of the S'ruti as: ‘His actions also are annihilated,” (1et Mund. B. I. 
Vol. VIII. p. 302.) ‘* All is his forever,” ‘All sins are shaken off,” 
“ Having known him, they are not tainted by sin,” (B. A. B. I. Vol. IT. 
p. 913.) “Him alone do those two not trouble, him good and bad 
actions do not torment,” (1. . p. 910.) Him he does not torment, he 
is not afraid of any thing ;” (S’. U. B. 1. Vol. VII. p. 119.) also from 
passages of the Smriti such as this: ‘The fire of knowledge burns all 
actions to ashes.” (Bh. G. 4th Adh. 8). 37.) 

But what before (p. 112) bas been said, that he is bound by debts, 
is also not applicable, because this refers to ignorance ; for the ignorant 
ia a debtor ; for him the notion of agency etc. is trae; thus it will be 
eaid afterwards : “ Where some other thing exists, there another sees it 
otherwise,” and the term “other? means here, what differs from the 
true substance, the soul. Where ignorance exists, there it is another 
thing, as it were; there, like the moon on the second dry after its 
darkness, is an action of showing (one saying, It is this, another, 
It is not this, etc.) dependent on the mavy agents through ignorance ; 
and the effect, arising from this (ignorance) is also shown by passages 
such as this: ‘Another sees it otherwise.” (B. A. p. 813.) Where, 
however, knowledge exists, by the removal of the numberless illusions, 
arising from ignorance, there is shown the impossibility of actions by 
such passages a8: ‘Therefore he sees all.” (p. 94.) Therefore the 
state of a debtor is deseribed as referring to ignorance alone,—because 
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beast, he is used by the gods, 

As verily many beasts maintain a man, so every man main- 
tains the gods, It is not pleasant, even if only one beast is 
taken away, how then, if many? Therefore it is not pleasant 





that state is the consequence of actions,~not as referring to knowledge. 
This we shall in the next passage explicitly show by our explanation, as 
follows: “Then whosoever,” not knowing Bramha, by praise, reverence, , 
offering, {of flowers, scents, ete.) oblation (gift of eatables), attention 
and contemplation, “ worships” (represents to himself the atate of 
the excellencies of a deity) ‘another deity,” a deity different from 
the soul “in such a manner as: He is another,” not the soul, different 
from me, ‘another am I,” subject to Aim, I, like a debtor, have to 
propitiate him,—whosoever through such a belief worships, ‘ he” 
through such a belief “does not know” the trath. Such a person is 
not only ignorant, or bas the faults of ignorance and the like, but 
like a beast, a cow, etc. is used for the benefit of conveyance, of 
giving milk, etc. so for the various benefits he affords through offerings, 
etc. is he used by each of the gods. Therefore he is, like a beast, sub- 
ject to works of all kinds—this is the meaning. For the effect of the 
work in accordance with the word of the S‘dstra, be it work, united with 
knowledge, or be it work alone, done by a person who is ignorant, « 
partaker of the division of caste and the orders of life,* and dependent, 
the effect of such a work is elevation from man, etc. to Bramha; the 
effect, however, of work, which is at variance with the word of the 
S'éstra and which is done by the promptings of one’s own nature, is 
descension from man, ete. down to inanimate matter. For as here, a0 
we shall say the same at the end of this chapter by the passage: 
“ Again there are three worlds, etc. (B. A. p. 301.”—That the effect 
of knowledge is the obtaining of the state of all, has been briefly shown ; 
for this whole Upanishad is engaged to show the divisions of knowledge 
and ignorance {or the whole knowledge within this Upanishad is not 
very extensive as it describes the divisions of ignorance). 

And that this is the meaning of the whole S‘éstra, we shall q/ter- 
warde show. Because it ia ao, therefore the gods are able to raise 

© Those ure four, viz. of the religious student, of the house-bolder, of the en- 
chorite (Vanaprasths, who retires to the wood,) and of the mendicant, 
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obstacles or to show favour to“an ignorant man. This is said in the 
words; ‘As verily” in common life, “ many beasts,” cows, horses, etc, 
‘maintain a men,” their owner, ruler, “‘s0 every” ignorant “ man,” 
who stands for many beasts, “ maintains the gods,” (the plural “the 
gods,” is here used to indicate also the forefathers, etc.) under the idea: 
Indra and the other gods, who are different from me, are my lords; 1 
am like « servant of them. If I adore them by praise, reverence, gifts) 
ete. I shall obtain the rewards, given by them, viz. elevation and libera- 
tion.” Thus as in this world it is very uopleasaut for a possessor of 
many beasts, “even if only one beast is taken away,” is seized by a 
tiger, ete., ao, if one man who stands for many beaats, rises from the 
state of a beast, it is not surprising, that it is unpleasant to the gods, 
asthe taking away of many beasts is to the house-holder, ‘‘ Therefore 
it is not pleasant to them,” to the gods,—what? “ that men should” ia 
any way “know this,” truth of thenature of Bramha. In this view it is 
said by the venerable Vydsa in the Anugitas (a part of the Mahébhérata) 
“The world of the gods is closed for the performers of werks; for the 
gods do not wish, that men abide above.” Therefore the gods try to 
exclude, like cattle from tigers, men from the knowledge of Bramha, as 
it is their desire, that they should not be elevated above the ephere of 
their use, Whom they wish to liberate, to him they impart belief, etc. 
and unbelief to him whom they wish not to liberate. Therefore let 
@ person, desirous of liberation, be intent on the adoration of the 
gods, on reverence and faith, submissive, and assiduously striving for 
the acquirement of knowledge, or for knowledge, as is implied in the 
words of fear: ‘ How then, if many.” This is the meaning of the 
passage: ‘It ia not pleasant to the gods.” 10, 

The meaning of the S/éstra has been declared in the Sutra: “The 
soul, considering this, lef a max worship it.” (p. 86.) The relation 
and the necessity of this Stitra, which was to be explained, has been 
determined by the words: “They declare, that by the knowledge of 
Bramha, etc.” (p. 100.) together with ite Arthavéda (by the words: 
“Therefore, whosoever among the gods,” etc. (p. 101.),—and the 
subjection of ignorance to the world in the words: ‘ Then whosoever 
worships another deity, etc.” (p. 118.) 
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Bramha verily was thia before, one alone. Being one, he did 
not extend. He with concentrated power created the Kshatra 
of elevated nature, viz. all those Kshatras who are protectors 
among the gods, Indra, Varuna, Soma, Rudra, Parjanya, Yama, 
Death, and Ys’na. Therefore none is greater than the Kshatra; 





There it has been eaid, that the ignorant is a debtor, and subject to 
the will of another by the necessity to perform, like a beast, the 
works of the gods and others. What again is the means of performing 
the necessary worka of the gods and others? The different castes 
aud orders of life. Which then are the esstes? In reply to this the 

: present passage is commenced, viz. to show how that ignorant person, 
dependent on another’s will and subject to works in connexion with 
their agents, is busy, like a beast, in this world. 

‘The creation of Indra, etc. has not been described above after the 
creation of Agni {v. p. 70.) ; but the creation of Agni has been described 
to complete the creation through Prajdpati. The creation of Indra, etc, 
Aowever, should there have been shown, because it is its conclusion ; 
but it is here told in order to show, that the ignorant is the proper 
subject for the performance of works. 

“Bramha verily was this before.” ‘Bramha,” by the creation of 
Agni having obtained the nature of Agui (he is called Bramha by 
believing himself to be the caste of Brahmanas) ‘ verily was this,” 
the caste of Kehatras, etc. ; the undivided Bramhe, “one alone.” There 
was no distinction of the Kehatriya and other castes. ‘' Being one,” 
without the distinctions of Keshatra, etc., of preserver, etc. “he,” 
Bramha, ‘did not extend,” which means, was not sufficient for 
extensive work, i 

Then “the,” Bramwha, reflecting, I am a Bramhaya, I, who by 
nature desire to perform the work to be done by the Bramhana 
caste, have to discharge such and such duties, “‘created’* for the 
amplification of work and agent, “ with concentrated power the Kshatra 
of elevated nature.” Which again is the Kshatra, the Kehatriya 
caste, created by him? To show this, the text specifies the indi- 
viduals, viz. ‘‘all those Kehatras who are protectors among the gods.”” 
Those who are ancinted kings, are here specified “ Indra,” the king 
of the gods (Dévas) “Varuna” of the rquatic animals, “Soma,” of 
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therefore the Brémhana, under the Kshatriya, worships at the 
Ré&jasiya ceremony. The Kshatra alone gives him his glory. 
Bramha is thus the bifth-place of the Kshatra. Therefore, 
although the king obtaina the highest dignity, he at last takes 
refuge in the Bramha as in his birth-place. Whosoever despises 
him, he destroys his birth-place. He is a very great sinner, 
like a man who injures a superior. 11. 


athe Brémhanas, “Rudra,” of beasts, ‘ Parjanya,” of lightning, ete. 
“Yama” of the forefathers, “Death,” of persons in ill health, etc. 
and Ys'ana of splendours, These and others are the Kshatras among 
the gods. After them (the divine Kshatras) Ae created the Kshatras 
who are ruled by Indra and other Kshatra deities, viz, the families of 
the moon and sun, as the Aing Purdravas, etc. For this reason the 
creation of the Kshatras among the gods has been set forth, 

Because the Kshatra was created by more concentrated power than 
the Bréhmana, “therefore none is greater than the Kshatra,” who is 
also the ruler of the Bréhmana caste. ‘Therefore the Brdhmana,” 
although the source of the Kshatriya, placed “ under the Kshatriya,”” 
“worships” him who is placed above. Where? “ At the Rajastiya cere- 
mony.” “The Kshatra alone gives him his glory,” his repute as Bram- 
ha. The Ritwig,—at the Rijasiya ceremony addressed by the king, who 
is anointed and seated on the royal chair, by the words: “O Bramha,”” 
—replies again to the king: “O king, thou art Bramha.” He alone is 
ealled Kshatra who bestows glory. “Bramha is thus the” well 
known “ birth-place of the Kshatra.” “‘ Therefore, although the king 
obtains the highest dignity,” in virtue of the anointing at the Réja- 
stiya ceremony, ‘Che at last’? at the completion of the ceremony, 
“takes refuge in the Bramha,” in the Brdmhanical caste, “as in his 
birth-place,” that is, he appoints a family priest. “Whosoever” 
agsin from the pride of power, “despises,” lowers, “him” his birth- 
place, the Bréhmsnical caste, the Bréhmana, he destroys hia “own 
birth-place.” “ He,” by eo doing, “‘is a very great sinner ;” (in former 
times the Kshatriya was also a sinner) by his wickedness, because he 
injures bis producer, “like,” in common life, “a man who injures,” 
defeats, “his euperior” is a very great sinner. 11, 
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He did not extend. He created the Vit. He is all those 
gods who, according to their classes, are called Vasus, Rudras, 
Adityas, Vie'wédévas, and Maruts. 12. 

He did not extend. He created the caste of the S'idras as 
the nourisher. This earth is the nourisher; for it nourishes 
all this whataoever. 13. 

He did not extend ; he created with concentrated power justice 
of eminent nature. This justice ia the preserver (Kshatra) of 





(Aa Bramha did not extend before the creation of the Kahatra), 0 
even after the creation of the Kshatra “the” Bramba, “did not 
extend” for the work. He did not extend, because there was none to 
procure wealth. ‘He created the Vit.” to procure wealth for the 
performance of ceremonies. Who again is the Vit? “He is all 
those gods according to their classes” (for almost all the Vite are 
ealled go, as they are counted in classes; for commonly they are 
only capable of collecting wealth, when joined together, and not sing- 
ly); the class of “the Vasus,” is eight in number, of “the Rudras,”* 
eleven, of “the Adityas” twelve, of “the Vis'wédévas,” means either 
the thirteen sons of Vis'wa, or all (sarve-vis'we) the gods, and of “the 
Marots” is seven times seven, 12. 

He” in want of servants, “did not extend. He created the caste 
of the Sidras.” Which again is the caste of the S/ddras, created 
by him! “The nourisher,” (Pisbana) because he nourishes. Who 
again is that Pisha? The text determines this in a special manner, 
“This,” earth, “is Pusha: for it nourishes all this whatsoever.” 13. 

“He,” after having created the four castes, did not extend. “He,” 
from a fear of the ungovernableness of the Kshatra on account of his 
fiery nature, “ created by concentrated power justice of eminent natare.”” 
“This justice,” created of eminent nature, ‘is the preserver,” the go- 
vernor even ‘of the Kshatra,” more fiery even than the fiery. “There 
is nought higher than justice,” because it governa even the Kshatre ; 
for all are ruled by it. In what manner? To this it is replied: 
“Even the weak is confident to defeat the more powerful” than 
himeelf, “by” the power of “justice,” ‘‘as” in common life ‘the 
honse-holder by the king,” who ia the most powerful. Therefore it is 
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the Kshatra. There is nought higher than justice. Even the 
weuk ia confident to defeat the more powerful by justice, as 
householder by the king. Verily justice ia true. ‘Therefore they 
say of a person who speaks the truth, he speaks justice, or 
of a person who speaks justice, he speaks the truth. In this 
manner verily it is both, 14, 

This te the creation of the Bramha, the Kshatra, the Vit and 
the Siidra. He was in the form of Agni (fire) among the 





in this manner evident, that justice is governing all, because it ia more | 
powerful than all. ‘Verily justice,” vis. a case which has been 
decided according to legal evidence, ‘is true.” Here “ true” means, 
in accordance with the meaning of the S'dstra, and justice means, 
what ia transacted in such a manner; it is true, if understood in 
accordance with the meaning of the S’éstra. Because this is #0, 
“therefore they” those who are sitting near, who are aware of the 
arguments on both parts, “say of a person who speaks,” at the time 
when a suit is transacted, the ‘truth’ that is, according to the 
Stdstras. ‘ He speaks justice,” viz. he speaks according to fitness, which 
ig well known and pursuant to usage. Thus, on the other hand, they 
say ‘‘ of a person, who apeaks in accordance with justice,” to usage, 
“he speaks in accordance with truth,” he speaks what does not deviate 
from the S'éstra. “In this manner verily it,” which has been mentioned 
before, ‘‘is both,” viz, the justice, which must be made known 
and which must be practised. Therefore justice, a9 an object of 
knowledge and of practice governs all, as well those who know the 
Séstras as those who do not know them, Therefore, it is the pre- 
server even of the Kshatra. Hence an ignorant person, who is proud 
of justice, acknowledges for the practice of its different parts, its 
difference which is the cause of the Bramha, Kshatra, Vit and S'idra 
castes, These differences ate by their own nature the causes of the 
different agents. 14. 

The passage: ‘This is the creation of the four castes” “of the 
Bramha, the Kshatra, the Vit and S'ddra,” serves ag an introduction 
into the next sentence. “He,” Brambhs, the creator, ‘was in the 
form of Agni among the gods,”’ that is to say in no other form. “As 
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gods as Bramha, he was the Brémhapa among men, in the form 
of Kshatriya Kshatriya, in the form of Vaia’ya Vaie‘ya, in the 
form of S'idra S‘idra. Therefore among the gods the place 
(loka) is desired through Agni only, among men through the 
Bréhmapa, because in their forms Bramha became manifest. 





Brahma,” “ the Brahmana caste, he waa the Brdbmana,” in the form of 
a Bréhmaga Brahma was among men. Assuming other modifications 
among the other castes, he became in the Kehatriya form a Kehatriya, 
whose tutelary deities are Indra and other gods (dévds ;) in the Vaishya 
form @ Vaishya, and in the S’ddra form a S'idra. 

Because Bramha the creator sssumed other and other modifications 
among the Kshatriya and other castes, and remained unmodified only in 
Agni’s form, “ therefore among the gods the place,” the fruit of works, 
“is desired through Agni only,” that is to say, by the performance of 
works, dependent on Agni; for on this ground is this Brahma evidently 
represented under the form of Agni, the locality of works. Therefore it 
ia established, that by the performance of work through Agni, the fruit, 
resulting from it, is desired. “Among men through the Bréhmana,” 
If among men there is a desire of the fruit to be derived from works, 
there ig no dependance upon works, of which Agni, etc. ia the cause. How 
then? The object of man is effected only by reliance upon the nature 
of the castes. Where, however, the accomplishment of the object of man 
is subject to the gods, there it is dependant upon work in conjunction 
with Agni. etc. This follows also from the passage of the Smriti: 
« By muttering prayers, the Bréhmana, no doubt, is successful, whether 
he performs other work (work, dependant upon fire) or not. Friend is 
called the Bréhmaya.”* This is also evident from his leading the life 
of a religions mendicant.+ Therefore among men the place, the effect 
of works, ie desired through the nature of the Bréhmaya alone, “be 
cause Brahma,” the creator, ‘in their forms,” in the forms of the 
Bréhmaga and Agni, the forms upon which the agents of work are 
dependent, “ became manifest.” 


© By giving to oll beings the blessing to be without fear. 
+ Which is ta renounce all worldly objects—the cause of obtaining the world of 
Brahe. 
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Then whosoever, through this world not seeing the self-like 
world, dies, him the latter, because unknown, does not preserve, 
as the Véda which is not read, or as other work, which is not done. 





‘With reference to this, some* aay, ‘it is the place of the supreme 
soul, the obtainment of which is desired through Agni and the Bréh- 
mapa.’ This is not trae; because a subjection to ignorance existing, 
the division of the castes is introduced for the subjection to works, it is 
not true, moreover, becal it differa from the next passage ; for if here 
{in the present passage) by the term “place,” even the supreme soul 
were declared, then in the next passage: “ Not having seen the self-like 
place,” the predicate ‘self-like,” would be absurd; for if there the 
common place (world) which is desired by dependance upon Agni, 
different from the self-like place, then the predicate “nelf-like,” is 
“proper, because the meaning is the annihilation of the common place 
(world) after death, and because by the term “self-like”’ there is no going 
astray from the place of the supreme soul ; but the works, performed 
by ignorance, would go astray by the term ‘‘self-like.” And by the 
passage: “ Perishes certainly,” the going astray of all the effects by 
works will be eet forth. By Bramha the castes were created for the 
anke of work, and this work, because it rules all castes by the notion 
of duty and accomplishes the object of man, has the name of virtue. 

Tf therefore by this work alone the self-like place which is called the 
supreme soul, is obtained, although it is unknown, why then is it neces- 
sary to do any thing with reference to its production? On this ground 
it ia said in the text: ‘‘Then,” which is to remove the objection of the 
opponent. ‘ Whoscever through this “ world,” which is subject to trans- 
migration, whose nature is the assumption of a body, whose causes are the 
desire and work of ignorance by believing in the work, dependent upon 
Agni, or by believing in work to be performed by the Braéhmana caste 
alone, on account of the world which is transient, and whose nature is not 
self-like, “not seeing the self-like world,” which is called soul from not 
going astray from the nature of the soul, not seeing “Iam Bramba,"— 
** dies,” the latter, (although “the latter” means the self-like world, yet it 
is unknown, concealed by ignorance, as a horse, which is not recognised) 
“does not preserve him,”—as the tenth soul in the well known example 

© The commentary, called Bhartriprapanchika. 
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Even the great and holy work, which a person who does not know 
in this manner, performs, all this work of him, verily perishes at 
last. Let man worship the soul as Ais place. Whosoever 
worships the goul alone as his place, his work does verily not 





(vide p.83.), does not preserve himself,—by the removal of grief, delusion, 
fear and other faults. And “as” in common life, the Véda, which is not 
read,” does not teach work and whatsoever arises from it, “or as other 
work,” in common life, for instance ploughing, “ which is not done,” is 
not manifested by its own nature, does not preserve him by the yielding 
, of its fruit, 60 the soul, if unmanifested by its self-like nature, which is 
the eternal soul, does not preserve him by the annihilation of ignorance. 
*But then, does it not follow from the necessity that work obtains 
its effect by preserving the cause of the knowledge of the self-like 
world, and from the abundance of work, which is the cause of the desired 
effect, “that its preserving cause is undestroyable?” No, because 
every effect is liable to destruction. Therefore it is said in the text: 
“Even the great,” as for instance many As‘wamédha sacrifices, “and 
holy work,” which obtains its fruit, as if it were desired (although 
there hag been no desire of its fruit) ‘which a person,” of extra- 
ordinary magnanimity, “who does not know in this manner,” who 
does not know the self-like place in the said manner, continually “per~ 
forms,” under the notion, that he shall thereby gain immortality, * alé 
this work of him,” of the ignorant person, “verily perishes at last,” at 
the end of the enjoyment of the fruit, because desire, the effect of ig- 
norance, is ita cause, like some wonderful superhuman power (perished) 
which appeared by the delusion of a dream. Since the causes of it (of 
the work) viz. ignorance and desire, are not permanent, it is necessary, 
that its effect is also liable to destruction. Therefore there is no hope 
to preserve for ever the fruit of holy work. ‘Therefore let a man 
worship the soul alone’ as the self-like place ; the soul is the self-like 
place; for in this meaning is the self-like place set forth in the text, 
and here is the term of “self-like” not applied. “ Whosoever wor- 
ships the soul as Ais place,” what of him? It is replied in the text: 
“his work does verily not perish,’’ because there is even no work; 
this is repeated here in order to to establish it firmly. The meaning is, 
as there is constantly worldly unhappiness, consisting in the decrease 
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perish. For whatsoever he desires from the soul, the same he 


obtains. 15, > 





of the effect derived from work, so there is not for him (the wise) as if 
one thinks: if Mithila is burned, nothing burns me, Others* explain 
it to mean, ‘that the work of the knowing worshipper of his ownself 
{goul) does not perish by the connexion with a person who does not 
know. Further, for the term of “place,” intimately connected with 
work, they in fact assume two meanings; one is the place in the state 
of manifestation, depending upon work, and bearing the name of 
Hiranyagarbha. Whosoever worshipa this place, which is intimately 
connected with work, which is manifested and finite, the work of him, 
who knows the finite self as engaged in work, verily perishes. But 
whosoever worships the world, which is intimately connected with 
work, comprehending it in its unmanifested state under the notion of 
cause, his work does not perish, because he knows the infinite self 
{soul) as engaged in work.” This assumption is ingenious, but it 
does not accord with the S‘ruti, because by the term “the place of 
self” the supreme soul, set forth in the text, is denoted.’ 

‘The text having mentioned (before) “the place of self,” omits (now) 
the term “of self” and introducing the term “soul,” shows its identity 
with the former by the words: ‘ whosoever worships the soul alone as 
his place.” There is here no possibility for the assumption of a place, 
intimately connected with work. 

Moreover it (the place intimately connected with work) is different 
from the supreme place, whose object is knowledge alone. By the 
passage: “The soul is not the place,” it is distinguished from the 
places, which are gained by inferior knowledge and the work of a son. 
‘Therefore “the soul is not the place,” and also: “His place is not 
measured by any work; this is his highest place.” By these sentences, 
because they are determined, a corresponding menning is proper. Thus 
hese also, because by the words “the place of self,” the predicate is 
fixed. 

If it ia said ‘that according to the passage: ‘for whatsoever,” it ix 
improper, that the place of self is the supreme soul ; for if it is certain, 
that by the worship of him he becomes the supreme soul; whatsoever 

* Vis. the explanation, given by the Bhartriprapancha, 
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Next that soul (self) verily is the place of ull beings. 





he desires, he obtains from the soul, then the declaration with regard to 
the fruit is improper, unless it js to obtain that soul.’ We contradict, 
because it has the object to extol the worship of the world of self; for 
the meaning is, from the place of self alone all that is desired is 
obtained; any thing different from it is not to be asked for, becanse 
all desices are satisfied, as it is said in another passage of the S’ruti 
(Chh. U. 7th Pr, 16th Kh, B. J. Vol. III, p. 524): “From the soul ia 
life, from the soul hope.’’ Or it means to show the state of the universal 
.toul as before (p. 105). For if the supreme soul is declared, it is right 
to apply the term “soul” in the passage: “for.... from the soul,’ 
(p. 128) and it means, from the place of self, which is set forth as soul in 
the text. Otherwise it would have been said with a predicate, ‘ from the 
place of work in its unmanifested state” in order to remove thereby the 
idea of a place of the supreme soul in accordance with the text, and to 
remove the etate of manifestation ; for since it set forth in the text aud 
determined, another state, not authorized by the S'ruti, is impossible. 15. 
“Next that soul verily.” It bas before (in the last section, 
describing the state of ignorance) been said, that the ignorant, in 
the conscious pride of caste and order of life, etc, and governed by 
the law, is, like a beast, subject to another by the necessity of perform- 
ing the works of the gods and others. Which again are the works by 
the necessary performance of which he becomes, like a beast, subject 
to another? And who are the gods and others whom he assists, like a 
beast, by works? Both is explained in the text. The term “next” is 
intended as nn introduction to the present sentence. The house-holder, 
as set forth in the text, who is subject to work, ignorant, and endowed 
with body, senses, etc., is here called “‘ that soul.” The meaning is “he 
in the place,” the object of enjoyment, “of all beings,” from the gods 
down to the ants, becanse he affords assistance to all by worke which 
are commanded with reference to the different castes and ordera. By 
what special works again affording assistance does be become the 
place, for what special beings? The answer is: “By what he,” the 
house-holder, ‘offers and sacrifices.” Sacrifice with reference to 
the deity is an abandonment of wealth (to the deity). If it is 
performed until the sprinkling of tke water (on the head of the sacri- 
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He is the place of the gods by what he offers and sacrifices, 
further of the Rishis by what he learns, further of the fore- 
fathers (Pitris) by what he gives to the forefathers, and by his 
exertions about offspring, further of men by housing them 
and giving them food, further of cattle by finding them 
grass and water, further of beasts of prey, birds, etc. down to 
ants, by sustaining their life in his dwelling. As every one 
desires the continuance of his place, so verily desire all beings 





ficer), it is Homa. By this work, viz. by Homa (offering) and sacrifice 
(Yéga) which it is his duty to perform, “he is,” like a beast, subject to 
the will of another, “the place of the gods.” “Further by what be 
reads,” viz. his daily reading of the Védas, ‘he is the place of the 
Rishis.” “Further by what he gives to the forefathers,” viz. the 
oblation, water, etc., “and by bis exertions about offspring,” by that 
work, which he is bound to perform, “‘he is the place of the fore- 
fathers.” ‘Further by housing men,” by giving them place, water, 
etc. in his house, “and giving them food,” vix. them who ask him 
for it, whether they live in his house or not, “he is the place of 
men.” ‘Further by finding,” giving ‘‘them grass and water,” he 
is the ‘place of cattle.” “Further of beasta of prey, birds together 
with ants by sustaining their life in his dwelling,” with grains and 
(particles of food gained) by the cleaning of the sacrificial vessels, 
“he is the place of them.” Because by those works he affords as- 
sistance to the gods, etc., therefore “as every one desires continu- 
ance of his own place,” of his own body, desires the preservation 
of his nature, from the fear of losing his nature sustains it always by 
nourishing, protecting it, etc., “so verily desire all beings,” the godg 
and others, the above mentioned continuance of life “for him who thus 
knows,” who thus frames his soul: “1am to be enjoyed by all beings, 
J, like a debtor, am bound to make returns;” that ie to say, they 
preserve bim for the continuance of their own existence, as house-holders 
preserve cattle. Therefore itis said: ‘It is not pleasant to them.” “This 
verily,”” that the said works must necessarily be done, like the paying 
of a debt, “‘is declared,” in the chapter of the five great sacrifices, {the 
five great sacrifices, viz. to all beings, to men, to the forefathers, to the 
gods, and to Bramh4) “and considered,” and proved as necessary by 
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welfare for one who thus knows. This verily is declared and 
considered. 16, 
Self (the soul) alone was this before; he was even one. He 





consideration in the chapter of the distribution of the things, required 
for the five great sacrifices (Avadéoaprekarapa). 16, 

“Self alone was this before.” If the knower of Bramha is liberat- 
ed from the state of cattle, which consists in the bondage of duty, by 
whom then has he been made subject to the bondage of work, and not 
again to the practice of knowledge, which is the means of liberation ? 

» Is it not said: “The gods preserve?” Certainly, but they preserve 
those who by the performance of work obtained their own (the gods’) 
state ; otherwise it would be in their power to bestow the effecta of 
actions not done, or destroy the effects of actions done, (that is to say 5 
otherwise, they would be partial) but they do not preserve a common 
man, who has not obtained a special perfection. Therefore it must be 
the same (who makes him subject to the bondage of work) by whose 
power a person subject to work is getting out of his own place. Is 
that not ignorance? for the ignorant, getting out of himself, is engaged 
in work? No, ignorance also is not the cause which makes one to 
‘engage in work ; for ita character is to conceal the true nature ofa thing 
but it may be the cause of making one to engage in work, in the same 
toanner, a8 blindness is the cause, that one is liable to fall into holes, 
etc. If this is the case, then say, what causes one to engage in work 7 
This is set forth, viz. it is willing, desire. Thus it is said in the Kéthaka, 
(4 P. 2. B. 1. Vol. VIIL. p. 123): “Remaining in their natural 
ignorance, youths engage in actions ; follow external objects of desire.” 
In the Bhagavadgitd : “It is desire, it is anger, eto.” (B. G. 3rd A, 
37.) And in Manu : “ Desire is the cause of all engagements in action, 
(M. 8. 2d, A. 4.) This meaning is in all its detail proved throughout 
this whole chapter. ‘‘ Self alone was this before.” Self alone vis. the 
person who is ignorant by bis own nature, who is to be comprehended 
under the notion of effect and cause, the Bramhachéri (the religious 
student). ‘‘Before.”” Previous to the union with a wife he is called self. 

There was no object of desire, ag a wife, ete, different from this self. 
“He was even one,” possessed of ignorance, the cause of the desire 
of a wife, etc., he, was even alone; he was pervaded by ignorance, 

s2 
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desired: Let me have a wife; again,—let me be born ; again, — 
let me have wealth; again,—les me perform work. So far extend, 
verily desire. For without desire one does not get more than 





the vature of which is to assign to one’s own soul the assumptions of 
agent, action and fruit. “ He desired’ What? “ Let me have a wife.” 
Let me, the agent, have a wife, the cause of the performance of work ; 
without her I am not a fit agent for work ; therefore to accomplish the 
performance of work, let me have a wife. ‘‘ Again,—let me be born,” 
let me be produced as offspring. “ Again,—let me have wealth,” cows, 
ete., by which work is accomplished, “ Again let me perform work,” the 
cause of elevation and liberation, vis. let me perform work,—by which,— 
liberated from my debt, I may obtain the places (worlds) of the gods, 
etc.,--and the ceremonial rites for objects of desire which are the causes 
by which a son, wealth, heaven, etc. are effected. ‘Bo far extends verily 
desire,” which means, desire is limited to those objects. So far extend 
the objects which are to be desired, viz. a wife, son, wealth and worka, 
viz. the desire as cause. The three worlds, the world of man, the world 
of the forefathers, and the world of the gods, are the effecta of this desire 
as cause ; for the desire, as cause referring to wife, son, wealth and work, 
is for their sake, Therefore this is one desire ; and the other, the desire 
of the worlds, which is also a desire, depends upon a cause ; in this manner 
desire is two-fold. Hence it will be afterwards (B. A. p. 592), said: 
«* These two desires.” Because every action is undertaken on account of 
ita effect, therefore it should be understood, that by the passage: * So 
far extends desire” the worlds are necessarily implied, and therefore 
declared,” for if eating is mentioned, it is not necessary to mention 
algo satisfaction, because eating is merely for the sake of it. These 
two desires, characterised as cause and effect, are the longing, by 
which compelled, the ignorant, who is subject to work, like the silk. 
‘worm, encases his self (soul) ; that is to say, on the road of action not 
attending to himself (the soul), and having got out (of himself ), he does 
not know his ows place (the place which is like himself}, Thus it is 
said in the Taittariya: ‘* Bewildered by fire, teased by smoke, he does 
not know his own place.” How agein is it ascertained, that desire ex- 
tends ao far, because desires are infinite, for desires have no end? On 
this account the reason is stated: Because “ without desire one does 
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this. Therefore also now a person, when alone, desires: Let me 
have a wife,—again, let me be born,—again, Jet me have wealth, 
gain, let me perform work. As long as Le does not obtain one 
of them, 80 long he thinks himeelf incomplete, His completeness 
is thia, that the mind is hia self (soul) and speech his wife, 

not get more than this,” which consists of effect and cause; for, 
beside cause and effect, nothing, either perceived or not perceived, is to 
be gained in éAis world; for the object to be obtained is desire, and as 
this does not exist without them (cause and effect) it is proper to say + 
“*8o far extends verily desire.” Hereby it is said: Wish, the object of 
action of the ignorant subject, is two-fold desire, viz. either desire as effect, 
or as cause, whether its object is perceived or not perceived. Above this 
wish the wise must be elevated. Because in this manner the ignorant 
self (soul) being desirous, before desired, and also he who preceded him, 
(for this is the law of the world, and in the same manner was this the 
creation of Prajépati; for it is said, (p. 64) “he was afraid” by igno- 
ranee. Then (pp. 67-68): ‘Hence, excited by desire, a person is not 
happy when alone; to remove the unhappiness, he desired 2 wife; he 
approached her ; hence sprang forth this creation,””—“ Therefore,” after 
this creatiou, ‘also now,” at the present time, “a lonely person,” before 
hia being married, desires in accordance with what bas been said: ‘Let 
me have a wife,—again, let me be born,—again, let me have wealth,— 
again, let me perform work.” “ As long as he,” who is thus desirous and 
endeavouring of getting all, a wife, &c., “as long as he does not obtain 
one of them,” one of what haa been mentioned, a wife, &e., “so long 
he thinks himself incomplete.” At last when he obtains all of them, his 
completeness ensues ; but when he cannot accomplish his completeness, 
he is in the state of incompleteness; then for the acoomplishing of his 
completeness, the text says: “ His completeness,” the completeness of 
him, who, es before mentioned is conscious of incompleteness “ is this.’* 
What? (To show this), the totality of effect and canse is divided. Here 
(in this division) “ the mind is” (for every thing else, produced from #he 
totality of cause and effect is governed by it), by its superiority, “his 
self (the soul)” which means like his eelf, as the master of the family is 
like the soul of the wives, &c., because his wife, son, &c., follow him. 
In the same manner is the mind here assumed as the self for the sake of 
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Life is their offapring, the eye the wealth of man ; for by the 
eyea one obtains it,—the ear the wealth of the gods ; for by the ear 
one hears it; self is even his work,—for by self one performs work. 

The sacrifice is five-fold, the animal five-fold, the man five- 
fold, five-fold this all whatsoever. Whosoever thus knows, 
the same obtains this all. 17. 





completeness ; ‘and’? thus also “speech his wife,” on account of speech, 
being in like manner governed by the mind. Speech, viz. sound, whose 
characteristic is directing, &c., ia received by the mind through the ear, 
&c., considered and revered ; in this manner is speech the wife of the « 
mind. From both, speech and mind, represented as wife and husband, 
was produced life for the performance of work ; therefore “life is their 
offepring,” as it were. There (if self, wife and offspring are present) 
work characterised by the effort of life, &., is to be accomplished 
by the wealth perceived by the eye, and therefore is “the eye the 
wealth of man.” Wealth is two-fold, wealth of man and other 
wealth; therefore it is said, “‘of man,” to distinguish it from other 
wealth ; for cattle, the wealth connected with man and perceptible by 
the eye, is accomplishing action ; therefore it represents it. Hence by 
connexion is the eye the wealth of man ; “ for," because, “ one obtains,” 
perceives, “it,” the wealth of man, cattle etc., “ by the eye” (there- 
fore is the eye the wealth of man). What again is the other kind of 
wealth? “The ear the wealth of the gods,” because knowledge is 
the object of the gods. Knowledge is the wealth of the gods. There- 
fore in our case ia the ear even the object of wealth. Why? “For by 
the ear ;” because by the ear “‘one hears it,” the wealth of the gods, 
knowledge, therefore ia the ear even the wealth, becanse knowledge 
is dependent on the ear. How again is work to be performed by 
those agents, the first of which is self, and the last wealth? The answer 
is: “Self is even.” Self means Aere the body. How again is self 
(the body) the representative of work? because it is the cause of work 
for him (the sacrificer). How is it the cause of work ? “ For by self,”” 
by the body, ‘one performs work.” Io this manner is the complete- 
ness, whose characteristics are external objects, as a gon, &c., accom- 
plished for him, who thinks himself incomplete. In this manner 
therefore, “ The sacrifice is five-fold,” to be performed by five, even 
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Fifth Brémhana. 
Of the seven provisions which the father created by under- 





in the cas® of a person who has ceased from work, where it is to be 
performed by symbols alone. How again is the symbol by the mere 
apprehension of five, called a sacrifice? Because an external sacrifice 
also is accomplished by men and avimals, and there are five men and 
five animals, by the application of the mentioned five, mind, speech, &. 
Therefore it is said: ‘The animal five-fold,—the man five-fold.” 
Although the notion of animal is found also in man, yet there is a dif. 
ference between them, wherefore ‘man’ has been separately men- 
tioned. What more? “ Five-fold this all,” the cause and effect of the 
work, “whatsoever.” ‘ Whosoever thus knows,’? whosoever in this 
Manner represents the five-fold sacrifice as himself, ‘‘ the same obtains 
this all,” the world under the notion of himself. 17. 

There (in the last Brémhana) ignorance has been introduced by the 
words: ‘ Whosoever worships another deity in sucha manner :” “He 
is another, another am I,” the same does not know.” (B, A. p. 118). 
It bas also been said (p. 129,) that the person, who has the conscious- 
ness of caste and of the different conditions of life (viz. of a religions 
student, a house-holder, of one who retires to the forest, and of one 
who lives merely for the contemplation of God), who is ruled by his 
dutier, who, compelled by desire, affords assistance to the gods, fore- 
fathers, &c., through sacrifices and other rites, is the place for all beings. 
And as by each and all of his works he has been created as the place 
to be enjoyed by all beings, thus be has created all beings and the 
whole world for his own enjoyment. The meaning is, in this manner 
everybody, iu accordance with his knowledge and work, is the enjoyer and 
enjoyment, the agent and the object of action of the whole world. To 
understand the identity of the soul, we shall say with reference to know- 
ledge in the chapter treating on the knowledge of the universal essence 
(madhu lit. honey,): “ All is the effect of all, one universal essence.” 

He created by the five-fold work whose object in desire, vis. by the 
Sve-fold sacrifice, &e., the world for Ais enjoyment, and also by 
knowledge (for his consideration), This whole world is seven-fold 
divided according to its being cause and effect. They (these parte) 
are called provisions, because they are objects of enjoyment, Hence 
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standing and penance, he assigned one as the common to all, 
and two to the gods, three he made for himself, one he gave to 
the animale ; for upon this all is founded, whatsoever breathes 
and whatsoever breathes not. Why are they not destroyed, 
although always consumed? Whosoever knows the cause of 
the non-deatruction, he eats the principal food; he goes to the 
gods, he lives eternally. 1. 

The Mantra: “ Of the seven provisions which the father crent- 
ed by understanding and penance ; for the father created by un- 





(by the creation of them through work and knowledge) he is the 
father of those provisions. Those Mantras: “ Of the seven provisions,” 
&c. are here nesumed as Sutras, because they show, compendiously, the 
meaning of those provisions, together with their application. (The 
term “ Yad” is here an adverb in connexion with ‘he created.’) By 
“understanding,” knowledge, and “penance,” work; for knowledge 
and work are the meanings of the terms “understanding,” and 
penance,” because they are topies of the text, and not the literal 
Meanings of them ‘ understanding” and “penance,” because they 
are not topics of the text; for the five-fold work, to be accom- 
plished by a wife, &c. and afterwards knowledge by the words: “who 
thus knows, &c.,” have been set forth in the text. Therefore it muat 
not be doubted, that understanding and penance are well known. 
Again: “The seven provisions which the father created,”’ by knowledge 
and work, here it must be supplied : the same I will meation.* 1. 
Here is the sense of the Mantras on account of their obscurity dif- 
ficult to be understood ; hence the Brdmbana is engaged in the expla- 
nation of them. There what means the Mantra: “Of the seven 
provisions which the father created.” ‘The answer is given by the 
term for” which is to show, that the meaning is well-known; for the 
meaning is, that the meaning of the Mantra is well-known, and therefore 
by the repetition of the Mantra: ‘The provisions he produced,” isto 
indicate, that the meaning is well-known. Therefore the Brémhapa says 
without hesitation: “For the father created by understauding and 
penance.” But how then is the meaning well-known? The answer 


* There is no necessity for assuming the proposed ellipsis, and I have, therefore, 
not followed S’ankur6’s explanation in the translation. 
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derstanding and penance.” “‘ He assigned one as the common 
to all.” The common provision to all, is that which is eaten. 





the causes, producing the worlds, of which the first ia a wife and the 
last work, is evident, and it is also declared by such passages a8: 
“Lot me have a wife.” There it has been declared, that the wealth 
of the gods,—viz. knowledge,—work and a son are the cause of the 
creation with reference to the worlds in their nature as effects (that 
is to say, as the result of good or bad actions.) And also that 
which will be said, is well known. Therefore it is proper to say: 
“By understanding, &c;” for desire, whose object ia (enjoyment 
of) fruit, is well-known in common life, and also desire, whose object 
is awife, &c., which is set forth in the passage: “So far extends 
desire ;? but as to the object of the knowledge of Bramha (which 
is liberation), desire is impossible, because then all is one and the 
same. Thereby (by showing, that the cause of the world is desire, 
produced by ignorance) it is also said, that the world is created by 
natural, unscriptural knowledge and penance. This follows also from 
the reason, that work and knowledge are the cause of consequences 
which are not desired, down to the state of inanimate matter. But 
it was intended to explain the relation of effect and cause in accord- 
ance with the S'dstra; for in the desire to establish the knowledge of 
Bramha, there is included the intention to describe the state, in which the 
world is disregarded ; for this whole world, whose nature is manifested 
and not manifested, is impure, transient, a compound of cause and effect, 
the object of unhappiness and ignorance, and therefore for him who has 
no regard for this world, the knowledge of Bramha is to be commenced. 

There, by the division of the provisions, their application is set forth, 
“He assigned one as the common to all,” this is a part of the Mantra. 
Its explanation is as follows: ‘ The common provision to sll” to all 
enjoyers, what is it? “that which is eaten,” enjoyed by all beings day 
by day; this common food, the object of all enjoyers, the father 
assigned after the creation of the provision. 

“ Whosoever worships,’—which means is attached to, (for worship 
means also attachment, as it is clear from common expressions such 
as: ‘* He worships the teacher,” “he worships the king,”) “it” —viz, 
the common provision, which is to be enjoyed, the cause of the preser- 

T 
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Whosoever worships it, the same does not turn from sin ; for it 





vation of all living beings, whése principal object is the enjoyment of 
provision for the sake of the preservation of the body, and not work 
for the sake of something unseen,—“ the same,” being of such a na- 
ture, “ does not turn,” is not liberated, ‘from sin,’ from vice. Thus 
a Mantra says: “ He enjoys useless food,” &c. (Kr. Yajur Bramhana 
2d Adh. 8th Pr. 8th Anva.) Also the Smriti: Let him not cook 
food for himself” (alone). He, who eats, without giving to the guests, 
isa thief. Even a person who procures abortion,* becomes free from 
sin, if he eats food, after he has first distributed it.” : 

Why again does he not turn from sin? “for it is mixed ;” for the 
property, which is enjoyed by the living creatures, is undivided (and 
therefore it dees not belong to one, as the property, left by a father, 
does not belong to any of his sons, before it is divided) because it 
ig the object of enjoyment for all. Even the morsel, which is put into 
the mouth, is observed to cause pain in the mind of another ; for, while 
there is the desire, let me have it, the hope of every one is thereby ex- 
eluded. Therefore it is impossible to take even a mouthful of food, 
without giving pain to another. Thus it is said in the Smriti: “ It is 
the guilt of man,” &c. 

Some (the Bhartriprapancha) say: The food, called that of the 
Vis'wadévas which is daily given by the house-holder, is Aere meant. 
This is not evident, like the food, which is an object of enjoyment for 
all living beings ; nor does it agree with the passage: “ that which is 
eaten.” Because the food, which is enlled the food of the Vis‘waddvas, 
is included in the food, which is an object of enjoyment for all living 
beings, therefore it is proper to understand the food which may be 
eaten by a dog, a Chéndéla, &c., for it is the food which, beside 
the Vis‘wadévas, is taken by a dog, Chindéla, &. In this case 
the expression ; “that which is eaten,” is proper ; for if food ia not to 
mean general food, then it must be said, that it has neither been creat- 
ed nor applied by the father ; but it has been granted, that all food has 
been created and distributed by the father; and it is very improper to 
say, that a person who has performed the work, which is called that 
of the Vis'wadévas, and which isin accordance with S’éstras, is not re- 

* According to Ananda » person, who kills « high caste Brahmans, 
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is mixed. “* 4nd two to the gods,” viz. the sacrifice and the 
oblation. Again, others say they mean the ceremonies at the 





leased from all sin. Nor is there a prohibition of it ; nor is it, like the 
action of catching fish, blamed for its own nature, because it is per- 
formed by good people, and because the S'ruti declares it sin, if it 
is not done, moreover, otherwise also sin is obtained; for it is said 
in a Mantra: ‘I am food, I eat him who eats food.”—* And two to 
the gods.” This isa part of the Mantra, Which are the two pro- 
visions, which after their creation he assigned to the gods? The 
, answer is: “The cacrifice (Hutam) and the oblation (Prahutam),”* 
Sacrifice ia an offering in the fire. The oblation is the taking of the 
offerable food after the sacrifice. Because the father made over these 
two provisions, the sacrifice and the oblation, to the gods, therefore 
at this time house-holders also “ sacrifice to the gods,” thinking, this 
food must be given by us to the gods, “ and offer,” which means, and 
having sacrified, take the offering. ‘‘ Again others say,” the two 
provisions which were given by the father to the gods, are not the 
sacrifice and the oblation ; what then? “They mean the ceremonies at 
the new and full moon (Dars‘apirnamésau). Here, according to the first 
supposition, it will be aaid, because there is no difference with reference 
to the dual number (dwe, two provisions, which may be as well ap- 
plied to Hutaprahute as to Dars/aptirnamésau) and because they (the 
Huta and Prahuta) are otherwise known, it means the sacrifice (Huta) 
and the oblation (Prahuta). But although the dual number accords 
also with the sacrifice and the oblation, yet the ceremonies at the new 
and full moon are also performed by the Srauta fire,t and the notion 
of their being provisions, is yet better known, because they are declared 
ina Mantra.¢ And if a quality and the thing to which it refers, are 
obtained (at the same time) the latter must first be comprehended ; but 
to the ceremonies at the new and full moon the idea of priority must 

* The Brihmana has twice daily to perform the ceremony of Homa (the offering 
of ghee in fire). When the food is ready, m part of it is to be offered in the fire to 
the gods; this is called Hutam, while another part is thrown on the ground as an 
offering to those gods, who are called Dharmédi. 

+ The hBuse-holder has to perform his daily ceremonies, &o., by the Smérta fire 
{the fire ordained by the Smriti) and the ceremonies at the new and full moon by 
the Srauta fire (the fire, ordained by the S'ruti).- 

TZ 
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new and full moon. Therefore it ia not their nature to be 
associated with desires, i One he gave to the animals.” This 
is milk ; for before men as well as animals subsist on milk alone. 
Therefore they feed the child, when born, either with melted 
butter, or put him to the breast. Then they call the babe 
born ; for he does not eat grasa. 





be assigned rather than to the sacrifice and oblation. Therefore it 
ia proper to think of them by the words: " 4nd two to the gods.” 
Because those two provisions under the name of the provisions at 
the new and full moon, were designed by the father for the gods, 
“therefore,” in order to remove any objection, that they are made 
for the gods, “it is not their nature to be associated with desires’” 
(ishti ;) that the term “‘ishti” means desire, is clear from the S‘atapatha 
Brémhaya, (the affix uka in the word, “ Ishtiyayuka,” means a na- 
tural inclination). 

“One he gave to the animals.” Which is the one provision which the 
father gave to the animala ? “Thia is milk: How again is it known, 
that the animals are the possessors of that provision? The text an- 
swers: ‘ For before” because before, at first, “‘ men as well as animals, 
subsist on milk alone,” therefore this provision is proper for them ; how 
could they otherwise before subsist on it in accordance with a law? 
How do they before subsist on it? The anawer is: Because men as 
well as animals subsist on that provision (as this application is made 
at the commencement, although there existed also other provisions) 
“therefore they,” the three castes, “ either feed,” cause to eat, “the 
child, when born,” at the ceremony of its birth, “ with melted butter,” 
together with gold,* “‘or they put him afterwards to the breast,” they 
cause him afterwards to drink milk, As itis natural for the others, (viz. 
for animals, different from men) they put the young animal firat to 
the breast. ‘Then they call the babe born.” Of what size (that 
is to say “ age’) is the babe? To this question it is replied: “ for he 
does not eat grass,” even until this day he does not eat grass, which 
means, that a very young child even until this day lives upon milk. 
And what has before been said, ‘‘that at first at the ceremony after 
birth they subsist on melted butter, and others on milk (viz. that 


© It is only « touching of the tengue with melted butter, mixed with gold. 
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Upon this all is founded, whatsoever breathes and whateo- 
ever not breathes; for on milk all is founded, whatsoever 
breathes and whatsoever not breathes. The saying: “a per- 
son, offering throughout the year with milk, overcomes the 


they subsist upon milk merely; this mekes no difference) for melted 
butter is of the same nature ag milk, being a modification of it. Why 
is the provision for animals, which was before {in the Mantra) given in 
the seventh place, explained dere in the fourth? This is done, because 
thereby the work is accomplished ; for all work which refers to burnt- 
offerings, &c., depends upon milk as its cause. 

And this work (milk) which is to be effected by wealth, is to effect 
the three provisions which will be mentioned, as the before men- 
tioned two provisions of the ceremonies at the new and full moon 
(are the cause of the three provisions) ; therefore it (milk) being = 
part of the work {ceremonial work) it is declared to be identical 
with work, Moreover, since there is no differences as to its being 
a cause (as this provision, milk, is # cause in the same way as the 
former two provisions are) and hence the meaning (of the two former 
provisions with milk) is similar, the succession (in which the topics are 
described in the Mantra) is disregarded (lit. is no reason, that the 
explanation should not have been made in a different order.) It is 
also done, because the explanation is thereby made more easy ; for the 
provisions, when éreated one after another, can be easily explained, 
and, when explained, are easily understood. 

“Upon this all is founded, whatsoever breathes and whatsoever not 
breathes.” What is the meaning of this? The answer is: ‘ Upon this,” 
the animal provision, “all,” be it characterized as belonging to the 
soul, or to the material sphere, or to the superintendence of deities, 
the whole world, “is founded,” ‘* whatacever breathes,” endowed with 
the effort of breathing, ‘and whatsoever not breathes,” immoveable 
matter, as rocks, &c. And there (in the text) it is explained by the term 
*‘for,”’ which illustrates any thing already well known. How can it be 
eaid that the notion “ to be the foundation of all,” belonge to milk? On 
account of its being considered as cause. And it is the intimate cause 
of all the works connected with burnt-offerings, and by its nature 
a modification of the oblation of a burnt-sacrifice. That it is the whole 
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second death,” let none understand this in such a manner. 
Which day a person sacrifices, the same day he overcomes the 
second death. A person who thus knows, will overcome the 
second death that day on which he offers ; for he gives all the 
eatable food to the gods. For what reason do they not 
decrease, although they are continually consumed ? The soul ia 





world (which is founded thereon) is established by a hundred passages 
of the S‘ruti and Smriti, wherefore it is proper to explain it by the term 
“for”? ‘The saying: in other Brémhanas, “a person, offering 
throughout a year with milk, overcomes the secoad death” (here by the 
year are in fact meant three hundred and sixty days, and in them there 
are seven hundred and twenty burnt-offerings.) By the eacrificer the 
bricks* which are collected in accordance with the Yajur Véda and the 
days and nights of the year, obtains Prajépati in the shape of the fire, 
which is called Sambatsara (the anoual fire), Having performed in this 
manner offerings throughout the year, a person overcomes the second 
death ; having died he becomes like the gods, and does not die again. 
‘This, which is said in the passages of other Brémhanas; “let none 
understand this in such a manner,” let it not be explained thus. ‘ Which 
day a person sacrifices ; the same day he overcomes the second death,” 
it does not depend upon the practice of the whole year. “ A person who 
thus knows,” viz. what has been said, that ‘‘ Upon milk all is founded,’” 
because all is a modification of the burnt-offering of milk, obtains the 
nature of the world (of Prajépati) in one day. Thus it is said: “ He 
‘overcomes the second death ;” the sage, once dying, being separated from 
the body, becomes the universal soul (the nature of all) which means, 
does not assume a finite body for dying again. What again is the reason, 
that by gaining the nature of all he overcomes death? It is replied: 
**for he gives,” because he givea all “‘ the eatable food to the gads,”’ to 
all of them, by his morning and evening burnt. offerings ; therefore it is 
proper, that he,—after having made his whole self like a burnt-offering, 
after having gained one identical nature with all the gods by his being the 
provision of all the gods, and after being like all the gods,—should not 

* ‘The snctificer, or in his stead his appointed substitute, ia after every daily 


ceremony to put down a brick to mark the number of ceremonies he has performed 
in the year, 
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verily the cause that they do not decrease, for he again and 
again produces thia provision, 

“ Whosoever knows the cause that they do not decrease,—the 
soul is the cause that they do not decrease; for he produces this 
provision by understanding, by understanding and by works; if 
he did not produce it, it would verily decrease,—‘ he eats food 





die again. In this manner it is also said in a Brémhana. “The eelf- 
existing Brémha (in the form of Hiranyagarbha) performed penence. 
Then he reflected: “ Verily, there is a limit of penance ; alas, let me 
‘offer myself in all beings, and all beings in myself,’ therefore, having 
offered himself in all beings and all beings in himself, he obteined by his 
exeellency over all beings, his kingdom, his dominion.” ‘For what 
reason do they not decrease, although they are continually consumed ?” 
From the time that the provisions after their creation were given by the 
father to the seven different enjoyers, they are consumed by them. Since 
they (the provisions) are the cause of their (of the enjoyers’) preserva> 
tion, and since there ‘ continually,” without interruption, is a decrease 
of what has been made, their decrease is proper. But they do not 
decrease, ag is evident, from the world continuing in an unshaken 
manner; hence there must be a cause for it, that they do not decrease. 
Therefore it is asked: “For what reason,” again, “do they not 
decrease.” The reply is: ‘ The soul is verily the cause, that they are 
not decreased.” As the father was before the creator of the provisions 
by understanding, and as Ae was enjoyer by the five-fold work in con- 
nexion with a wife, &c., in the same manner also those, to whom the 
provisions are given, although they are enjoyers of those provisions, 
are fathers; they produce by understanding and penance those provi- 
sious. It is then declared: the soul which is the enjoyer of the provi- 
sions, is the cause, that they do not decrease. How is it the cause, 
that they do not decrease? The answer is: ‘For he,” because he 
“again and again produces this provision,” viz. this seven-fold provi- 
sion, which is to be enjoyed, the characteristic of which is to be cause 
and effect, and which consists in the effect of work,—" by understanding, 
by understanding,” by knowledge which will take place at this or the 
other time, “and by works,” the efforts of speech, mind and body. “If 
he did aot produce it,” the mentioned seven-fold provisions, even for 


144 Brihad Aranyaka Upanished. 


in the true manner,” true means principal; therefore he eats 
food in the principal manner, he goes to the gods, he livea upon 
atrength ; this is said for the-sake of praise. 2. 


an instant, by knowledge and works, then he would be separated from 
the permanent enjoyment, “ it would verily decrease.” And the mean- 
ing is, therefore, because the soul, the enjoyer of the provisious, unin- 
terraptedly produces them according to Ais knowledge and action, 
therefore is the soul the cause that they do not decrease, as it is a constant 
agent; therefore the provisions, although consumed, do not decrease, 
Hence the whole world, the totality, characterised by knowledge and the 
result of action, consisting of effect and cause, being the effect resulting 
from action,—because it is an expanse, concreted by the actions and 
desires of numberless embodied souls, joined together,—of a moment’s 
duration, impure, without substance, like the continuation of a light 
reflected on the current of a river, without substance like the trunk of 
the plantain-tree, like foam, like a deception, like the water in a mirage, 
like a dream, &c., although changeable and transient, appears to be 
substantial to those whose knowledge is formed by it. For the sake of 
disregarding the world it is said: ‘‘ He produces this provision by 
understanding, by underatanding and by works. If he did not produce 
it, it would verily decrease ;” for in this manner the disregard of those 
who disregard the world, has success :—therefore the science of Bramha 
will be commenced in the fourth chapter. ‘' Whosoever knows the cause 
that they do not decrease,” —the three provisions to be mentioned are by 
this opportunity explained ; in this manner the effect of true knowledge 
is wet forth. ‘* Whosoever knows the cause that they do not decrease, 
the soul is verily the cause that they do not decrease; for he 
produces this provision by understanding, by understanding and by 
works ; if he did not produce sé, it would verily decrense,—he ents food 
in the true manner.” The sense of this is explained : ‘‘in the principal 
manner ;” whosoever knows in the principal manuer that the cause of the 
non-decrease of the provisions is the father, the soul, “ he eata the food ;” 
a person who knows is not placed, as the ignorant is, in an accidental 
relation to the food ; having become the substance of the provisions, he 
is alone the enjoyer ; he does not become an object of enjoyment (for 
others) “ he goes to the gods,” obtaind « godlike state ; “ he lives upon 
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“Three he made for himself,” viz. mind, speech, and life; 
these he made for himself. ‘“ I was absent in mind, I did not 
see, I was absent in mind, I did not hear ;” in this manner it 
is evident, that a person sees with the mind, hears with the mind. 
Desire, determination, uncertainty, belief, unbelief, steadiness 





strength,” and immortality, “this is said for the sake of praise,” it has 
not another meaning relative to an invisible effect. 2. 
The three provisions, mentioned befors which are the effects of the 
five-fold work, exceed in value the others on account of their nature as 
+ effects and of their extensiveness. For the separate explanation of them, 
the present section, from the words: ‘“ Three he made for himself,” 
until the end of thie Brémhana is commenced. What is ita meaning? 
The answer is: ‘Mind, speech and life, these,” three provisions, 
these mind, speech and life, ‘‘4e,” the father, at the commence- 
ment of the creation, “made for himself,” for his own sake. With 
reference to them there is a doubt as to the existence and nature 
of the mind; hence it is said, the mind exists as something differeut 
from the ear and the other external organs, because it is well known, 
that, although there is a connexion of the soul with the objects of the 
external organs, yet a person does not (always) apprehend a present 
object. A person, when asked: Dost thou see this form? answers 
for instance: My mind wandered somewhere else, ‘I was absent in 
mind, I did not see.” In the same manner, when asked: Dost thou 
hear my word? he answers: “I was absent in mind, I did not hear.” 
Therefore, it is evident, that that,—in the absence of which a knowledge 
of form, sound, &e., by the eye, ear, &. (the instruments fit to appre- 
hend forms, sounds, &c.) does not take place, although they (eye, ear, 
&e.) are in connexion with their respective objects, and by the presence 
of which such a knowledge takes place,—is something different, named 
the mind, the internal organ, connected with the objects of all the other 
organs. Therefore ‘in this manner it is evident, that a person” every 
person “sees with the mind, hears with the mind,” because, the mind 
being diaturbed, there is no seeing, heating, &c. The existence of the mind 
having been proved, the following is said with reference to its nature : 
** Desire,””—the wish to be united with a woman, &c., “ determination,” 
—the ascertaining of a present object of white, blue, &c., “ uncertainty,” 
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non-steadiness, shame, intellect, fear, all this is the mind atone. 
Therefore, when touched from behind, a person knows by the 
mind. Every sound whatsoever is speech ; for it extends as far 
as the end ; for it is not an object of manifestation. The vital air, 
which goes forwards, the vital air, which goes downwards, the 





—doubt, “ belief,”—-the knowledge of the existence of actions whose 
effects are not perceived, of deities, &c., “unbelief,’—the knowledge, 
opposite to the former, ‘ steadiness,” —the firmness in pain of the body, 
&e. ‘ non-steadiness,”"—the opposite of the former, ‘“shame,”—bashful- 
ness ; “ intellect,”—knowledge ; ‘‘ fear,”—apprehension, “ all this, &.’ 
is the mind,” are forms of the mind, of the internal organ. Another 
reason is also mentioned for the existence of the mind. Because, 
‘when touched from behind,” by some body unperecived by the eye, 
8 person is aware by discrimination, this is a touch of the hand, that a 
touch of the knee, therefore exists an internal organ, called mind. If 
there were nothing which discriminates, called mind, how could there 
be discrimination by the mere skin; therefore the mind, the cause of the 
possibility of discrimination, exists. Its nature has already been shown. 

The three provisions, the effects of actions, viz. mind, speech and 
Tife, are here to be explained inasmuch as they are subservient to the 
soul, as they have their material sphere, and as they are superintended 
by deities. Among them, viz. among mind, speech and life, as subser- 
vient to the soul, the mind has been explained. Now speech will be 
explained. ‘Every sound whatsoever,” viz.—either thet which is 
characterized as a letter, &c, to be pronounced through the palate and 
other organs by the agency of living beings, or the other kind, produc- 
ed by droms, clouds, &c.,—every sound “is speech.” Such is the 
nature of speech, now its effect will be mentioned. “‘ For it,” for speech 
**« extends as far as the end,” the conclusion of what is to be named, the 
determination of the same ; “ for it,” again, as being the manifester, is 
not to be manifested, as is what is to be named, because its nature is to 
manifest like a light, &. ; for what manifests, as alight and the like, is 
not manifested by some other manifestation. In the same manner speech 
which manifests, is not manifested itself. Thus the S'ruti removes the 
regressum in infinitum (that any thing which manifests, supposes some 
thing else by which it is manifested, &c). It is not an object of mani- 
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vital air, which goes everywhere, the vital air, which goes up- 
wards, and the vital air, which equalises, vital air, all this is life 
(Prfga:). Thus modified the soul is the modification of mind, 
the modification of speech, and the modification of life. 3. 

They are even the three worlds; speech is even this world, 
mind the atmospheric world, life that world. 4. 





featation, and the meaning is, manifestation is the effect of speech.—Now 
“the vital air, which goes forwards,” (respiration, Prana :) is explained. 
Respiration is the function of the heart which is to be discharged by 
‘the mouth and nose. Respiration (Prina is derived from Pranayana, 
taking forwards). “The vite] air which goes downwards,” (Flatulence, 
Apdna) whose function is downwards, from the carrying away of excre- 
ments, urine, &c., the vital air which goes every where,” (circulation : 
Vyéna) has its place from the navel (throughout the whole body) and is 
called Vy4na from its function of regulating (Vydyemana) ; it is the union 
of the functions of respiration and flatulence and the cause of energetic 
action. “ The vital sir, which goes upwards,” (Eructation, Udéna) isthe 
getting stout, it is the cause of going upwards, the function of rising 
from the sole of the feet to the head ; “the vital air, which equalises,” 
(assimilation, Samfna) because it equally (Samam) carries (distributes) 
what is eaten and drunk ; its place is the stomach, and its function to 
digest the food; vital air (Ana) is the common function of all those 
special functions, and united with the common effort of the body. 
“All this,” the whole of the mentioned functions of respiration, &c., 
is life (Préna),—Life, as having a function and subservient to the soul, 
ia not mentioned; but its action has been explained by showing the 
division of its functions. Explained are the provisions called mind, 
speech and life, in their relation as subservient to the soul, “Thus 
modified,” viz by the modifications commenced by mind, speech and 
life, as referring to Prajépati. 

Which is that soul, the whole of causes and effects, the thus or thus 
modified totality, which by thore who do not discriminate, from want 
of distinction, is thought to be of the nature of the soul? The mentioned 
totality is the modification of speech, thé modification of mind and the 
modification of life ; this alsois said for the purpose to determine life. 3. 

The material sphere (Adhibhautiks) of these provisions of Prajépati 
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They are even the three Védas; speech is even the Rig Véda, 
mind the Yajur Véda, and life the Sima Véda. 5. 

They are even the gods, the forefathers and men; speech is 
even the gods, mind the forefathers, and life men. 6. 

They are even father, mother and child ; mind is even the 
father, speech the mother, and life the child. 7. 

They are even that which is known, which is wished to be 
known, and which is not known; whatsoever is known, is of 
the nature of speech; for speech is known; speech being 
of such a nature, preserves a person. 8, 

‘Whatsoever is wished to be known, is of the nature of the 
mind; for the mind is desired to be known; the mind being 
of such a nature, preserves a person. 9. 





will now be stated. “They” speech, mind and life, are even “ the three 
worlds,” earth, atmosphere and heaven. .Their distinction is “ speech 
is even this world,” mind the atmosphere, and life that world. 4. 

In the same manner: “They are even,” &c. ; the meaning of these 
words is plain, 5.—7. 

“They are even that which is known, which is wished to be known, 
and which is not known.” Their distinction is, ‘ whatever is known,” 
fully known, “ is of the nature of speech ;” and the text gives the rea- 
son for this; ‘for speech is known,” because its nature isto manifest, 
How can that be unknown, which makes other things also known? “ By 
speech the universal king is known as a companion,” will be said after- 
wards. ‘The effect of knowing the nature of speech is “ speech being 
of such a nature, being known, preserves him,” viz, the person who 
knows the mentioned perfections of speech, that is to say, in the form 
of knowledge becomes a provision, au enjoyment, for him. 8, 

In the same manner, “ whatsoever,” how indistinet soever, desir- 
ed to be known distinctly, ‘is wished to be known, is of the nature of 
the mind, for,” because, “the mind” on account of its doubtful na- 
ture, “is desired to be known.” As before, is described the reward for 
one who knows the perfection of the mind. “The mind,’ being of 
such a nature, vis. which is wished to be known “ preserves him,” 
obtains the nature of a provision by its own characteristic to be some- 
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Whatsoever is not known, is of the nature of life, for life is 
not known; life being of such a nature, preserves a person. 10. 

Of this speech is earth the body, its illuminating nature 
that fire. Therefore as far as speech extends, so far extends 
the earth, so far fire. 11. 


thing wished to be known. In the same manner “ whatsoever is not 
known,” is not an object of knowledge, nor doubted, ‘is of the nature 
of life; for life is not known,” not known in its uature, since it is not 

‘heard to be determined. As the distinction of speech, mind and life 
is established by the division into what is known, what is wished to be 
known, and what is not known (viz. by # division, comprehending 
all objects of knowledge) the three worlds, &c. are only mentioued for 
the aske of illustration. By the passage showing, that the nature of 
what is known is every where, &c., its rule is to be remembered. 
“ Life, being of such a nature, preserves him,” which means life with 
its unknown nature becomes his provision, Teachers, fathers, &c. 
appear to be doubted and their assistance to be not known by disciples, 
sons, &c. In the same manner is obtained the nature of the provisions 
of mind and life, which are doubted and not known. 10. 

‘The material extent of speech, mind and life has been explained ; 
now their aphere, as supetintended by deities, is commenced. “ Of this 
speech,” which is shown in the text under the notion of a provision 
of Prajdpati, ‘is earth the body,” the external locality ; “* its illumi- 
nating uature,” the manifesting organ, located upon the earth, “ that’ 
earthly, “fire ;” for twofold is Prajdpati’s speech, viz. effect, locality, 
which does not manifest, and secondly organ, which is placed in that 
locality, and which does manifest. Both of them, earth and fire, are 
the speech of Prajépati. “Therefore (tat, explained by S'ankara 
with tattra, ‘‘ with reference to this’) as far as, in measure “speech, 
extends,” in its divisions, viz. in its subserviency to the soul and in ita 
material aphere, ‘¢ go far extends the earth,” which is established every- 
where under the notion of locality as effect, “so far goes that fire,” as 
located in the form of sense, it entered so far with its illuminating na- 
ture the earth. The last (relation, viz, the sphere superintended by 
deities) is the same (and therefore not commented on). 11. 


150 Brihad Arasyaka Upanishad. 


Again, of this mind is heaven the body, its illuminating nature 
that Aditya. Therefore as far as mind extends, so far extends 
heaven, so far that Adityar They united in love. Hence life 
was produced, He is Indra, he is without rival, A second 
verily is a rival. Whosoever knows this, has no rival. 12. 

Again of this life are the waters the body, the illuminating 
mature that moon, Therefore as far as life extends, so far 





Again of this mind,” which has been declared a provision of Pra- 
jfpati “is heaven,” the place of heaven, “the body,” the effect, the loca. , 
lity, “its iHuminating nature,” its organ, that which is to be located, 
“that Adityn.” There “as far as,” in measure, “ mind,” as subservient 
to the soul, or in its material sphere, ‘ extends, so far” in expanse, in 
measure, is fixed heaven to be the locality for the illuminating organ of 
the mind, “so far that Aditya,” the illuminating organ, which requires 
to be located. ‘They, Agni and Aditya, speech and mind, in their 
nature ag superintending deities, mother and father, “ united in love.” 
Both having the intention, I will do the action, it was—between the 
two places (heaven and earth),—produced by the mind, Aditya, as fa- 
ther, and manifested by speech, Agni, as mother. “ Hence” by the union 
of both of them, “life,” air, ‘‘ was produced” for the sake of motion, 
of work. He,” who was born “ is Indra,” the supreme lord (Paras 
més'wara) and not only Indra, but “without rival.” Without riva 
means a person, for whom there exists no rival. Who again has really 
arival? “A second verily,” 2» second who approaches with the inten- 
tion of contention, “is” called “a rival.” Accordivgly, although speech 
and mind have the nature of a second, yet they entertain no rivalvy ; 
for they have a friendly intention towards life.—The fruit, arising from 
the knowledge, that there is no rivalship from those who were united 
in love, is like that derived from the subserviency to the soul, es fol- 
lows : “ Whosoever knows thie,” life as it has been described, as being 
without rival, viz. he who has true knowledge, ‘has uo rival,” 
no antagonist. 12. 

« Again, of this life,’—of the life, set forth in the text, which is e 
provision of Prajépati, not the life which has been declared as offspring, 
ead described immediately before, “are the waters the body,” the 
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extend the waters, so far extends that moon. They are even 
all alike, all infnite. Whosoever worships them as finite (be- 
ings) conquers a finite world; again whosoever worships them 
ag infinite (beings) conquers an infinite world. 13. 

That Prajépati in his likeness of the year consists of 16 parts 
(Kalé). His nights are even 15 parts; his fixed part is the 


effect, the locality for the organs, “the illuminating vature,” as be- 
fore, ‘that moon.” There “as far as,” in measure, “ life extends,” 
-in its divisions as subservient to the soul and as material sphere, “90 far 
extend” pervade, ‘the waters,” in their measure, “so far” “extends 
that moon” which is to be located, so far, huving entered the waters, and 
being of the nature of sense, it extends, as far as the sphere, subservient 
to the soul, and the material sphere extend.—Those three provisions, 
created by the father through the five-fold work, bear the names of 
speech, mind and life. The whole world in its sphere, subservient to the 
soul, and in its material sphere, is pervaded by them, or, besides them, 
there is nothing whatsoever, either effect or cause. But all these are 
Prajdpati. “They,” speech, mind and life, “ are even all alike,” bav- 
ing the same extent, are as far pervading, as the objects of living beings 
together with the sphere subservient to the soul and the material 
sphere. Therefore they are “infinite ;”” because they are present in all 
bodies ; for a body cannot be conceived without cause and effect ; for it 
is said, that they consist of cause and effect, “ Whosoever worships 
them,” which are of the natnre of Prajépati, “‘as finite,” limited, un- 
des the notion of their material sphere and their sphere, subservient to 
the soul, “conquers” as the reward in accordance with his worship, 
“‘a finite world,” a world which is limited, which means, ‘the does not 
get their nature.” “Again, whosoever worships them as infinite,” as 
possessing the nature of all, the nature of all living beings, as unlimited 
“ conquers an infinite world.” 13. 

It has been said, that the father, after having created seven provi- 
sions by the fivefold work, produced three provisions for his own sake. 
They are explained to be the effects of the five-fold work. How again 
are they called the effect of the five-fold work? Because even in these 
three provisious the five-fold work is perceived, as wealth and work 
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sixteenth. He becomes full and wanes by the nights. At the 
day of the new moon, during the night entering with this six- 
teenth part all that is eadowed with life, he is then the next 
day born in the morning. Therefore let in that night nobody 


are there probable, therefore is their cause also similar. There (na 
to the three provisions) the earth and fire are the mother, heaven 
and Aditya the father, and the life (air) which is in the middle of 
them, is their offspring, as it has been explained. Qn account of this 
wealth and work should be produced ; this means to imply the com- 
mencement: “That Prajépati, in his likeness of the year,” who 
has been set forth in the text as consisting of three parts, is de- 
termined in a special manner by the nature of the year as consisting of 
sixteen parts. He, consisting of sixteen parts, is the year, the nature 
of time. “His,” Prajdpati’s, as the substance of time, ‘‘nights,” days 
and nights—meaning lunar days (tithi) are fifteen parts. "« His fixed,” 
permanent, “part” remains, as “the sixteenth,” as the part (Kal) 
which completes the sixteenth. ‘He’ becomes full aud wanes by the 
nights; by the lunar days which are called parts (Kal4) ; for by the 
first day of a Iunation, and by those which succeed it, the moon, Pra- 
jépati, gets full in the light half of the lunation, it grows by the inereas- 
ing parts (Kalds) until the orb is full at the day of the full moon ; it 
wanes by the decreasing parts in the dark half of the hination, until the 
one permanent part remains in the dark night. “He,” Prajdpati, the 
substance of time, “at the day of the new moon during the night,” 
“‘ entering with this sixteenth part,” which has been called the perma- 
nent part, “‘all that is endowed with life,” all living beings, viz. all that 
drinks water and all that eats annual plants, pervading all this by his 
identity with the anual plants (or with water) and abiding during the 
dark night, “is thea” the next day, “born in the morning,” united 
(the moon) with its second part.—In the following manner is Prajdpati 
of five-fold nature. The heaven and sun are the mind, the father,—the 
earth and fire speech, tlie wife, the mother ; and their offspring is life, 
the days of the moon, the parts (Kald) are the wealth, because by their 
increasing and decreasing they are like wealth, and the work of those 
parts is what effects the change of the world. In this manner the whole 
Prajépati, has become the effect of the five-fold work, in accordance 
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cut off the life of any one endowed with life, not even of the 
chameleon ; it is intended for the honour of this deity. 14. 
That Prajépati who under the likeness of the year is possess- 
ed of sixteen parts, is even this. That “this” is a person who 
thus knows. His wealth is the fifteen parts, his soul (self) ia 
his sixteenth part. He geta full and wanes even by wealth, 





with the desirea: * Let me have a wife,”—again “ Let me be born,”— 
again, “Let me have wealth,” again, —" Let me perform work;” for as 
the cause go is the effect, is a principle even with the common people. 
Because the moon, having that night entered all living creatures, is 
possessed of its permanent part, ‘ therefore,” on this ground, “let in 
that night nobody cut off the life of any one endowed with life,” let 
him not destroy a living creature, ‘“ not even of a chameleon,” for the 
chameleon, as being wicked, is naturally destroyed, since it is consider- 
ed to forebode bad luck, when it is seen. ‘But then, enmity to 
living beings is prohibited according to the passage of the Smriti: 
“* Not killing living creatures, except at holy places.”’ Very good, it 
is prohibited ; but yet it must not be said, that the sentence means to 
make au exception for any other time than the day of the dark night, 
or an exception for the killing of the chameleon, What then does it 
mean? ‘It is intended for the honour,” the adoration, ‘of this deity, 
viz, the deity of the moon.” 

“That Prajépati,” bearing the name of the invisible, “who under 
the likeness of the year is possessed of sixteen parts,” must not be 
thought ag absolutely invisible, because he “is even this,” he is perceived 
visibly. Who is that “this?” ‘* He is the person who thus knows,” 
who knows, that Prajépati whose nature consists of the three provisions, 
is like himself. By the similarity with what is he Prajapéti? The 
answer is: “ Ais wealth,” the wealth in cows, &c. of a person who 
thus knows, ‘is the fifteen parts.” For the sake of his complete- 
ness, “ his soul,” the individual self, “ ia his” (the knowing person's) 
sixteenth part, representing the permanent Kalé. ‘ He,” like the 
moon, “gets full and wanes even by wealth,”*” “It is well known” in 
common life, that “the soul,” the individual self, “is like the nave 
of a wheel, wealth like its periphery,” represented by the family, 
the external part of the wheel, vis. spokes and circumference, &, 
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It de weit known, that the soul is like the nave of a wheel, 
wealth like its periphery. Therefore, althongh he euffera 
the loss of all, if he lives, he is bare of the periphery, as it is 
said. 15. 

Again there are verily three worlds, the world of man, the 
world of the forefathers, and the world of the gods. The 
world of man is to be conquered by a son, and not by any 
other work, (or knowledge,) by work the world of the fore- 
fathers, by science the world of the gods. The world of the 





«Therefore, although he suffers the loss of ail,” of his property, suffers 
distress, “if he lives,” “by the soul,” represented by the nave of the 
wheel, “the is bare of,” he has lost “the periphery,” the external 
wealth, the family, as a wheel, deprived of spokes and circumference, 
“ag it is said,” and the meaning is, if he lives, he is again increasing in 
wealth, represented by the spokes and circumference. 15. 

It has been explained, how by fivefold work in connexion with 
acience, the wealth of the gods, Prajdpati is possessed of the nature of 
the three provisions; it has afterwards been said, how the wealth of a 
wife, &c. is represented by the family. There (in the former section) 
it has only generally been understood, that a son, work and inferior 
science (knowledge of the Védas with reference to ceremonies), are 
causes of obtaining the worlds, but the rule of the special connexion of 
ason, &c., with the effect, which is the obtaining of the worlds, has not 
been understood. To explain the special connexion of the effects with 
their causes, viz. a son, &c., the present section is commenced. The term 
“again” has the object to introduce the sentence “there are verily,” 
verily is to show certainty, ‘‘ three worlds,” alone fit to be causes, stated 
by the S'éstra, neither more nor less. Which are they ? The answer is : 
“The world of man, the world of the forefathers, and the world of the 
gods.” Among them ‘the world of man” is to be gained by, is the 
effect of “a sou,” as cause (how it is to be gained by a son, will after- 
wards be said) ‘‘and not by any other work,” or knowledge, as must 
be supplied here; “by work,” alone, as for instance the daily burnt- 
offering (Aguihotra) “the world of the forefathers,” is to be gained, 
and not by a son, nor by knowledge,—‘‘ by seience the world of the 
gods,"* not by a non, nor by work. “The world of the gods is the 
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goda is the beat among the worlds. Therefore they praise 
science. 16, 

Hence again the making over. When the father thinks he 
is to die, then he says to hisson: “Thou art Bramha, thou art 
the sacrifice, thou art the world.’? The son repeats: “ I am 
Bramha, I am the sacrifice, I am the world.’ Of all that 








best," the one most deserving of praise, “ among the” three, ‘‘ worlds.” 
«Therefore they praise science,” because it is the cause of it. 16. 

In this manner the three causes, viz. a son, work, and knowledge, 
find their application according to the division of the effect, viz. the 
three worlds which are to be accomplished. But a wife, because it is 
necessary for the sake of a son and of work, is not a separate cause, 
and is therefore not separately mentioned. Also wealth, as it is the 
cause of work, is nota separate cause. It is evident, that knowledge 
and work are means of conquering the worlds in consequence of their 
recovering their own nature. But a son not being of the natare of 
work, it is not clear, in what manner he is the means of conquering 
the worlds. ‘ Hence,” it is to be explained, in this manner “ again,” 
afterwards is commenced, “the making over ;” this is the name of the 
work which is to be now related ; for the father makes over the duties 
he has himself to perform, in the manner to be mentioned, to his son; 
hence this work bears the name of “‘ making over.” At what time is this 
to be done? “When the father thinks, he is to die,” by inanspicious 
signs and the like, ‘then he saya to his son (after having called him): 
‘Thou art Bramha, thou art the sacrifice, thou art the world.’ ” Thus 
addressed, he “repeats.” That is to say, being instructed before, he 
knows, I have to do this. In this manner he says the three sentences : 
‘*I am Bramha, I am the sacrifice, I am the world.” Under the idea, 
that the sense of the same is concealed, the S'ruti continues for its expla- 
nation: “Of all that has been read” the remainder of what has been 
rend, that is to say, read or not read “is Bramha the identity,” 
is the identity in the term of Bramha, The practice of reading 
with reference to the Védas, which was hitherto thy daty, is hence- 
forth thou, Bramha; which means, must be done by thy egency. In 
the same manner, “ Of all the sacrifices that were to be performed by 
me,” may they be performed by me or not performed, “ia sacri- 
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has been read, ie Brawha the identity. Of all the sacrifices that 
are to be performed, is sacrifice the identity. Of all the 
worlds that are to be conquered, is world the identity. Thus 
far extends verily all this. All this multitude preserves me 


fice the identity,” is the identity in the term sacrifice. The sacrifices 
which were to be performed by my agency, are henceforth “thou sacri- 
fice,” which means, are to be performed by thy agency. ‘All the 
worlds that are to be conquered,” by me, whether they are conquered 
or not conquered, is world the “ identity,” is the identity in 
the term “world.” Henceforward they are “ thou world,” to be con- 
quered by thee, henceforward the sacrifice, which it was my duty to 
perform by reading (the Védas) offerings and conquering of the worlds, 
is laid by me upon thee, but I am free from the sacrifice consisting in 
the bondage of duty. And the son has understood all in this manner, 
because he was instructed (before). The S'ruti, having considered there 
the intention of the father, gives this explanation: “Thus far ex- 
tends verily all this,” this is the limit of all the duties of a house- 
holder, viz, that the Védas are to be read, the sacrifices to be perform- 
ed and the world to be conquered. ‘* All this multitude” (for all this 
burthen, to which I am subject, when taken from me aud placed upon 
you) preserves me, saves me from this world. (The past Abhunajat in 
Sanscrit has in the S'rati the meaning of the future: Palayishyati). 
Because gon, who thus knows, is to liberate Ais father from this 
world, from the bondage of duty, ‘therefore they,” the Brimhanas, 
“call a son who is ¢hue instructed, Lokya,” which means, good for his 
father obtaining the worlds. “ Therefore they,” the fathers, “instruct a 
son” under the expectation, that he will be their Lokya (procurer of the 
worlds). “ When he,” the father, “having such a knowledge,” after 
having delivered to the aon the sacrifice of duty, ‘departs from this 
world,” dies, «* then he enters with those lives the son,” pervades him 
with the speech, mind and life set forth in the text. When the cause 
of distinction relative to the soul (which cause is ignorance) is removed, 
the epeech, mind and life of the father enter all with their nature as 
superintended by deities, viz. in their likeness with the earth, the fire 
and the sun. Together with those lives the father also enters, because 
the father is transformed into the nature of speech, mind and life ; for 
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from this world. Therefore they call a son who is instructed, 
Lokya; therefore they instruct him. When he, having such 
a knowledge, departs from this world, then he enters together 
with those lives the son. If by him any thing through negligence, 





the father is transformed in such a manner ag: ‘I am the infinite 
speech, mind and life, extending as far as the distinctions of what relates 
to the soul, to matter and tothe superintendence of deities.” There- 
fore his life is a continuation of the father’s, and it is hence properly 
nid, “then together with those lives he enters the son ;” for it is 
said, he becomes the soul (substance) of all and (therefore also) of 
the son ; and the meaning is, the father who has # thus instructed son, 
continues in this world, is by the likeness with the son not to be 
thought dead. In this manner it js said in another passage of the 
S'rati; ‘He is made his other soul by holy works.” (A. U. B. I. 
vii. p. 226, M. 4.) Now the text gives the derivation of Puttra (son). 
“If by him,” by the fathgr at any time, “any thing through 
negligence, remaing,” meanwhile, “undone,” which ought to be done, 
“the gon liberates him from all this,” which, bearing the nature 
of duty, was left undone by the father, and which is an obstacle to 
gaining the worlds,—se liberates him, by completing it (Ptirayitvé) 
through his own practice. “Therefore,” because he aaves the father 
by completing (Piiranéua) hence the name of a son (Puttra), This 
is the true notion of a son (Puttrasya Puttratvam) that by filling 
(Purayittvé) the hole of the father he saves Aim. “He,” the father, 
“ continues,” although dead, yet immortal, * by a sou,” of such a kind, 
“in this world.” In this manner the father conquers (obtains) by the son 
this world of man,—not 20, however, the worlds of the gods and the 
forefathers by knowledge and work, but (he conquers them) by ae- 
suming their nature alone; for without assuming their own nature, 
knowledge and work cannot possibly become causes of conquering 
the world by dependance upon another, as it is the case with a son. 
“Then,” after the father has made over Ais duties, ‘those divine” 
belonging to Hiranyagarbha, ‘immortal,” whose nature it is not to 
die, “lives,” speech and the others, “enter him.” How? The answer 
in given in the next section by the words: “ The divine speech, &.” 
In this manner it hes been shown by the S'rati itself, that a son, 
work and inferior knowledge have the power of accomplishing the 
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remains undone, the son liberates him from all this. Hence the 
name of ason (Puttra). He continues by a son alone in this 
world, Then those divine, immortal lives enter him. 17. 





worlds of men, of the forefathers and of the gods. In respect of this 
some wranglers (the Mimdnsakes are meant) not knowing the special 
Tmeanings of the words of the S'ruti, say, that a son and the other causes 
have the power to effect liberation. To silence them this passage has 
been given by the S'ruti, commencing with: Let me have a wife,” 
and all the other fivefold work which accomplishes desire, continuing 
with : “* So far goes the desire,” of a son, &., and concluding with the 
application to the special effects to be accomplished. Hence it is evi- 
dent, that the passage of the S'ruti about debt refers to an ignorant per- 
aon, and not to the knowledge of the supreme soul, And it will be said 
(p. 903) : “ Of what use is s son to us, to whom the soul is the world.” 
Others, (the Bhartriprapanchika) on the other hand, maintain, that 
the conquering of the worlds of the forefathers and gods is even an ex- 
clusion from them. Therefore a person, who by the joint performance 
of a son, of work and of the inferior knowledge is excluded from those 
three worlds, obtains liberation by the knowledge of the supreme soul ; 
in this way the causes of a son, &c. successively have the power to 
effect liberation, To silence them also the other subsequent passage of 
the S'ruti is engaged in showing the effect, resulting for the father, whose 
duty is the performance of work, who has the knowledge of the nature 
of the three provisions and who makes over the performance of what 
has been left undone. But it cannot be said, that the effect is that of 
liberation, because it has been shown, that by the effect derived from 
understanding and penance in connexion with the three provisions, the 
provisions are again produced. This follows also from the passage, 
referring to the decrease (of the provisiona). ‘‘ For what even does not 
produce it, decreases,” also from the nature of the means of the effect in 
the passage: “The body is like light,” and lastly from the conclusion 
with the nature of name, form aad work, in the passage: ‘ Threefold 
ia this, &c. Nor ia it possible to infer from this passage, that the 
three causes, when united, have the power to effect one’s liberation and 
another's, obtaining the nature of the three provisions, because the pas- 
#ege merely intends to show, that the effect of a son and of the other 
causes is the obtaining of the nature of the three provisions. 17. 


First Chapter. Fifth Brémkapa. 139 


From the earth and the fire the divine speech enters him. 
That speech is verily divine, by which, whatever he says, 
comes to pass. 18, 

From the sky and the sun the divine mind entera him, That 
verily is the divine mind, by which he becomes joyful ; hence- 
forth he does not grieve. 19. 

From the waters and the moon the divine life enters him. 
That verily is the divine life, which, whether issuing forth, or 
not issuing forth, is not afraid, again which is not lost. The 





“From the earth and the fire the divine speech, (divine refors to 
its superintending deity,) enters him,” after he has made over his 
duties ; that is to say, the divine speech, as characterised by earth and 
fire, is the lsat cause of the speech of all ; for speech is obstructed by 
the faults of attachment, &c. with reference to the material elements, 
and aa the faults of a person who has knowledge are removed, it 
(speech) pervades him, like water and the manifestation of a light, on 
the breaking of what concealed them (for instance a vessel). This ia 
the sense of the words: ‘From the earth and the fire the divine 
speech enters him.” ‘That speech is verily divine,” free from the 
faults of uvtruth and the like, pure, “by which” (divine speech) 
« whatever he says,” either for himself or another, “ comes to pass,” 
that is to say, his word is not in vain, is not obstructed. 18. 

In the same manner: “ From the sky and the gun the divine mind 
enters him.” And, “that is the divine mind,” by the purity of its 
nature, “by which he (the father) becomes joyful,” happy, “ hence- 
forth’ moreover, “he does not grieve,” because there is no connexion 
of such a cause as grief (with him.) 19, 

In the same manner: “From the waters and the moon the divine 
life enters him. That verily is the divine life ;” viz. of what na- 
ture? the answer is,—‘* Which, whether issuing forth,” in all the dis- 
tinctions of life, “or not issuing forth,’ in its nature as totality or 
speciality, or also, issuing forth in all moveable things, and not issuing 
forth in all immovenble things, "is not afraid,” is not connected with 
fear, of which unhappiness ia the cause, “ again, is not lost,” ia not 
Aeatroyed, is not injured. ‘The person who kuows thus,” the before 
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person who thus knows, becomes the soul of all beings. As 
that deity, so also he. As all beings preserve that deity, so 
also preserve all beings a person who thus knows. 

Whatever grief the children suffer together with their children, 
remains united with them alone; what is holy approaches him ; 
for sin does not approach the goda. 20. 





mentioned view of the nature of the three provisions, ‘ becomes the 
soul of all beings,” becomes the life of all beings, becomes the mind of 
all beings, becomes their speech, that is to say, becomes omniscient by 
being the nature of all; and also omnipotent. “ As that deity,” the 
before mentioned deity, named Hiranyagarbha, ‘so also” (also shows, 
that there is no obstacle to his omniscience and omnipotence) “he” 
which term concludes the illustration, Moreover :* ‘* As all beings, 
"« preserve” worship, ‘that deity,” the deity called Hiranyagarbha 
with offerings, &c. ‘So also preserve al} beings a person who thug 
knows,” which means, they worship him always with offerings and 
the like. 

¥t has been said, “he becomes the soul of all beings.” Now it may 
he questioned, whether, by his being the nature of cause and effect of 
all beings, he is not also allied to the happiness and unhappiness of 
them. This is not the case, because his intellect is unlimited. As to 
persons whose intellect and nature are limited on being censured, 
&ec. » connexion with unhappiness is evident, as if we say: “Iam 
censured by that man ;” but in virtue of Ais being the soul of all, 
there is no unhappiness from such causes produced, as there is no 
distinction of intellect with regard to the nature of the soul be- 
between the one who is censured and the other who censures, and also, 
as, like the unhappiness of death, there is no cause. For instance. 
If any body dies, unhappiness is produced for somebody (showing 
itself in such words as:) He is my son, my brother, where the cause 
(of the distress) is a son, @ brother. If there is no cause of such a 
kind, unbappiness is not produced, even should a person behold the 
death of a peraon, &c. (who is not related to him). In this manner no 


* Kinha (moreover) is in text connected with the preceding sentence, com- 
maencing with “ Sa," I believe, by a clerical error, as in this place it bas no socan- 
ing, or a meaning which destroys the simplicity of the toxt. 
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Next therefore the deliberation of observance. Prajdpati verily 
created the actions. When they were created, they vied with 
each other. With the words,—“T will speak,” speech kept the 
observance ; with the words,— I will see,” eye ; with the words, 
—‘*I will hear,” ear; in the same manner the other actions 





unhappiness arises for god whose nature is unlimited, because he hag 
not the faults of false knowledge, &c. which produce the unhappiness 
of pride, &c, This is meant by the words,—‘' Whatever grief his sub- 
jects suffer together with their children,” ‘the same,” tho unhappi- 
nesa which is the cause of the grief, &c., “ remains united with them,’ 
with his subjects, because it is produced from a limited intellect. 
But what of the universal soul can be united with or disunited from 
what thing? ‘“ Whatis holy,” what is good,—the desired reward meane 
here holy; for a great many holy actions are done by him, therefore 
ita reward, “ approaches him who naw occopies the place of Prajépati,”” 
“For sin does not approach the gods,” and the meaning is, sin, ite 
effect, unhappiness does not approach the gods, because there is no 
opportunity for the effect of sin, 20. 

By the words,— They are all alike, they are all infinite,” (p. 151) 
the worship of speech, mind and life has been declared in general, that 
is to say, without their mutual distinction. Must this now be under- 
stood in the mentioned manner, or is there any possible distinction 
with regard to observance on considering the case? The answer is,— 
“Next therefore,” then follows “the deliberation of observance,” 
of worship, which means the consideration of the action of worship. 
And the consideration turns upon this, which is it among those organs, 
whose work is to be conceived under the idea of observance? « Prajé- 
pati verily,” after having created Ate offspring, “ created the actions,” 
which means the organs, speech and others (for being capable of action, 
they are called actions) and the meaning is: He created speech and the 
other organs. Again “ when they were created, they vied,” rivaled, 
*¢with each other.” How? “ With the words,—I will speak,” let me 
not rest from my basiness, speaking, ‘ speech kept the observance.” 
If there is likewise another, my equal, who does not require reat from 
his business, Jet hint ahow his prowess. In the same manner, “with 
the words,—"tI will ace,” eye ; with the words, “I will hear,” ear; in 
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(Karmapi) according to their action. Death, being there as 
fatigue, seized them, he made them his own ; having made them 
his own, he arrested them. Therefore speech gets even fatigued, 
the eye gets fatigued, the ear gets fatigued. Aguin he did not 
make his own that Uife. They resolved to know that central 
life, “He verily is amongst us the best, who moving and not 
moving, not suffers, is not injured. Well then, let us all become 
of the nature of him.” Thus all of them became of his nature. 
Therefore they are named by this “Prénéh.” After him, who 





the same manner the other actions,” organs, “according to their action.” 
“Death,” the destroyer, “ being éhere as fatigue,” in the form of 
fatigue “seized them,” took hold of them. How? “ He made them,” 
the organs engaged in their business, “ his own,” he appeared under 
the form of fatigue, and ‘having made them his own, he” death, 
‘arrested them,’ made them cease from their work. “ Therefore,” 
even now, “speech,” having entered upon its work, ‘‘gets even fatigued,” 
is made to cease from its work, seized by death in the form of fatigue. 
In the same manner “ the eye gets fatigued, the ear gets fatigued.” 
“ Again he,” death in the form of fatigue ‘did not make his own 
that dife,” the principal life. ‘ They” the other organs, “resolved,” 
made up their mind, “to know that central life” which even now 
not fatigued by him (death) enters upon its work. 

“He verily ig amongst us the best,” the most praiseworthy, the 
greatest, “who moving and not moving not suffers,” again, “is not 
injured. Well then’’ now “let us all become of the nature of him,” 
of life, that is to say, let us consider ourselves as life. Having ‘thus’ 
ascertained, ‘our obgervances are not sufficient to protect ws from 
death,” ‘‘all of them became of his nature,” considering themselves 
as the nature of life, kept the observances of life. Because by the 
nature of life, viz. by its nature to move and by its nature to manifest, 
the other organs get their nature,—namely, without life nothing could 
move ; for only after the action of moving they are observed to engage 
in their own work,—“ therefore they,” speech and the others, "are 
named by this,” name of life, « Préyéh” (lives). ‘ After him,” the wise 
person, who in this manner knows that all the organs have the nature 
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thus knows, is verily called the family in which he is Jorn. 
Whosoever rivals one who thus knows, after having wasted, 
dies at last. This is what refers to the soul. 21. 

Next what refers to the superintendence of deities. With 
the words,—“ I will burn,” fire kept the observance, with the 
words,— I will heat,” the sun, with the words,—“I will 
shine,” the moon. In the same manner the other deities ac- 
cording to their divine nature. Aa this central life amongst 
those organa, 80 appears Vaju (the air), amongst those deities ; 





of life, and are called by the term ‘life’ (Prina) ‘is verily called 
the family,” by the people. The family, in which he who thus knows, 
‘ig born,” gets famous by the name of the wise person, it is hie 
family, as this is the family of Tapati. ‘ Whosoever thus” in the 
manner meutioned, “knows” that speech and the other organs have 
the nature and the name of life, gets a reward of such a kind. Again, 
Whosoever rivals,” being his autagouist ‘‘one who thus knows,” 
knows the nature of life, wastes in this body, “‘afier having wasted, 
dies at last,” not on a sudden. ‘This is what refers to the soul,” in 
the mentioned mauner, the knowledge of the nature of life. This 
conclusion is intended to introduce the exposition of what refers to 
the superintendence of deities. 21. 

“ Next what refers to the superintendence of deities,”” the thinking 
ag to the deities is described. it is the question, of which special deity 
is it beat to keep the ordinance? All is here like the former deserip- 
tion about what referred to the aoul. ‘ With the words,—“ I will burn,” 
fire kept the observance, with the words,—* I will heat,” the sun, with 
the words,— I will shine,” the moon. In the same manner the other 
deities according to their divine nature.” Here is an illustration. 
“« Aa this central life," with reference to the soul, “amongst those 
organs,” speech and the others, was not seized by death, was uot 
compelled to cease from its work, was not disturbed in its own 
observance of life, so also not “ Vaju amongst those deities,” 
Agni and others; “for the other deities,” Agni and the rest, like 
speech &e. with regard tu the soul, according to their divine nature, 
“decline,” go down, cease from their works, “ not Vaju,” goes down 
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for the other deities decline, not V4ju. This Véju indeed is an 
unrestrained deity. 22. 

Here follows this Sloka,—* Whence the gun rises and where 
he sets,”—he verily rises from life and sets into life,—“ this the 
gods made their sacred law. This sways to-day, this swaye 
to-morrow.” What they kept then, they will also observe 





as the central life (does not decline). Therefore “ this Vaju indeed is 
Qn unrestrained deity.’ The reference to the soul and the superia- 
tendence of deities having in this manner been considered, it ia 
ascertained, that the observance of the nature of Vaju (alone) remains 
unbroken, 22. 

“Here” in elucidation of the ssid meaning “follows this Sloka.”* 
‘© Whence,” from which wind “' the sun rises’’ (with reference to divine 
superintendence) and from which life (as regards its reference to the 
soul) Ae rises by the nature of the eye, again into which wind and life at 
evening and at the sleeping-time of men he sets, ‘this the gods made” 
kept, “their sacred law.” This means, the gods, speech and others, 
and fire and others, having before considered the observance of life and 
the observance of Véju. “This sways to-day, this sways to-morrow,” 
this will be followed by them at the present and future time. Here the 
Brébmana explains briefly the meaning of the Mantra. “He,” the 
sun, ‘verily rises from life and sets into it.” ‘This the gods made 
their sacred law; this sways to-day, this eways to-morrow.” What 
does this mean? It is answered by the text : “ What,” what observ~ 
ance, observance of life and of Véju, ‘‘they,” speech aad the rest, 
and Agni and the rest, “kept then,” at that time, “the eame they 
will also observe to-day,” the same observance they will keep un- 
broken, But any observance of speech, &c. gets even broken, as it 
has been shown, that at the time of their setting they decline into 
‘Véju and life——It is said elsewhere,—‘¢ When man sleeps, then 
speech, mind, eye, ear, all become life; when he awakes, then they 
are born again from life. This is their reference to the soul. Next 
their reference to divine superintendence. When fire ia extinguished, 
it disappears in Vdju (air). Therefore it is said, it is lost in 
it; for it is extinguished in the air. When the sun sets, he enters 
into the air, into the air the moon enters; in the air are placed the 
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to-day. Therefore let a man follow only one observance ; let 
him breathe, let him expel. Alas, let death not seize me. If a 
person follows it, let him strive to accomplish it. Thereby a 
person gaina union and dwelling in the same world with that 
deity, 23. 





Sizth Brdhmara. 
This (world) is a triad, name, form and work. The names are 





quarters, From the air they are born again.’ Because then the ob- 
servance is found in speech and the rest, and also in Agni and the 
rest, because the observance, whose nature ia to move, is to be obeyed 
by all the gods, “therefore let a man follow only one observance.” 
Which is it? “Let him breathe,” let him perform the function of 
breathing (Préna), ‘let him expel,” let him perform the function of 
expelling (of the descending air) ; for there is no ceasing of the function 
of life (Prana) of which the fanctions of breathing and expelling are here 
given as examples. “Therefore let a man follow only one observance,” 
abandoving the fuuctions of all the other organs. ‘ Ajas’? (this 
term expresses apprehension) “let not death,” as fatigue—' 
The meaning is, let person, who is afraid that he will be seized by 
death on his abandoning that observance, keep the observance of life. 
‘Tf a person follows it,” once has commenced the observance of life, 
let him strive to accomplish it ;" for if he ceases from the observance, 
life is despised, and also the gods are; therefore let him accomplish it 
even, ‘ Thereby” by that observance,—for by the obtaining of the 
nature of life, my functions, for instance speech, &c. and Agni, &., 
are in all beings, and (my) soul as life is the moving cause of all,—by 
the keeping of that observance, ‘‘a person gains,” obtains “ union,” 
identity of nature, “and dwelling in the game world,” identity of 
place, “ with that deity,” with the deity of life. 23. 

“This” manifested world, characterised as cause and effect, further 
the reward, which consists in obtaining the nature of life (Hirayya- 
garbha), both of which have been set forth as being included in the 
ides of ignorance, and lastly the state of the world before its manifes~ 
tation, which is called “ unmanifeated” like the seed of a tree, “is a 
triad.’ What is this triad? The suswer is,—‘ name, form and 
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apeech; the latter is the foundation, for from the same all 
names spring forth. This is their community ; for it is in com- 
mon to all the names ; it ia the Brahma of them ; for it upholds 
all names. J. 


work,” that is to say, non-soul, not the soul which is the present, visible 
Brahma. Therefore the Brahmans, of which the first words are,— 
“ this is a triad,” is commenced for the object, that man should turn 
from this (world) ; for the knowledge, resulting from the great sentence, 
— Tam Brabma,”—to adore the soul alone ag the proper place, is 
without effect for one whose thought is not averted from this (world) 
which is not the soul—the actions (of the mind) with regard to external 
objects and the absolute soul being at variance. In this manner itis said 
in the Katha (4, 1.) “The self-existent subdued the senses which turn 
to external objects ; therefore (man) sees the external objects, not the 
internal soul, (but) the wise with eye averted (from sensual objects} 
and desirous of immortal nature, beholds the absolute soul.” Why 
again falls this world, which is manifested and not manifested, and at 
the same time effect, cause and reward, under the notion of name, form 
and work, why should it not rather be thought by the notion of the 
soul? 

To answer this, it is eaid,—‘The names” in the order in which 
they are introduced, “‘are speech,” as is called the general term of all 
sounds. Every sound is even speech; it is speech in consequence of 
being spoken, the meaning of a sound is merely the general term of 
sound. “The latter is their foundation,” the special cause, of the 
special names, a8 a hill of rock-salt is the cause of (all) the grains of rock- 
salt. For this reason it is said,—“ for from the same,” general term of 
names, ‘‘all names,” as Yajoadatta, Dévadatta, according to this or 
any other division, “ spring forth,” are produced, separated, as grains of 
salt from a rock of salt; aad the effect is not different from the cause. 
In the same manner the special {names) being included in the general 
term, how can there be a state of generality and of special objects? (To 
show this it is said),—‘‘ This,” the general term of the svunds, “is 
their community,” of the special names, community from its being 
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Further, the forms are objects of the eye ; the latter is their 
foundation, for from the same all forms spring forth; this is 
their community ; for it is common to all the forms. It is the 
Brahma of them ; for it upholds all forms. 2. 

Further, the works are self (étma) ; the latter is their foun- 
dation ; for from the same all works spring forth; this is their 


common, viz. the general term ; ‘for it is common to all the names,” 
which are different from it, (and) moreover, because the special names 
are not different (from it) by having obtained it (the general idea), 
(for) nothing ia perceived to differ from that whose nature it has 
assumed, as a jar differs not from the earth (of which it is made). 
How are the special names said to have obtained it (the general idea of 
speech)? The answer is, because “it,” the thing called by the name 
of speech, ‘‘is the Brahma of them,” their soul ; for hence the names 
obtain it (the generality); for nothing is found differing from 
the nature of sound. This the text explains: “for this,” the general 
notion of sound, ‘upholds all narnes” by giving them its own nature. 
This, the relation of cause and effect, of the general idea and the 
special objects and of the communication of the own nature (of one 
thing to other things) being proved, itis evident, that the special names 
are only sound. The same explanation holds good for the two other 
things. 1. 

“Further, the forms,” white, black, &c., ‘are objects of the eye,” 
are the general idea, named “object of the eye,” the genersl idea of 
forms, all that may be manifested. ‘* For from the latter all forma 
spting forth ; the same is their community; for it is common to all 
the forms. It is the Brahma of them ; for it upholds all forms.” 2. 

Further all special works, as well such as thinking, seeing, &. as 
‘also such as refer to motion, are said to be contained in the general 
notion of effect. How? All special works are “ self,” the body, the 
general notion ; self are called the works of self ; for it is said, that by 
the self, by the body, people perform their work. Moreover, in the 
body every work is manifested. Therefore by its being sited there (in the 
body) **the latter” work, the general idea of work, “is the founda- 
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community ; for it is common to all works ; it is the Brahma of 
them ; for it upholds all works. Those three are existing, one, 
that self (4tma) ; that self, one, existing, is the three. This im- 
mortal (being) is concealed by existence. Life is verily the 
immortal being, name and form exigtence. By them that life 
ia concealed. 3. 





tion of them,” just the same as before. ‘ Those three,” name, form 
and work, as mentioned before, being in mutual dependence, being the 
mutual cause of manifestation and being united for their mutual de- 
struction, “are,” like the (mutual) support of the three vows of the 
devotee,* “existing, one.” Why is the idea of unity connected with 
the self? It is answered,—* That relf,” that lump, the combination 
of cause and effect ; in the same manner as in the following passage 
(B. X. 1,5, 3); “Thus modified is the soul, the modifications of mind, 
speech and life, ‘for so far extend this all, both manifested and un- 
manifested, as name, form and work.” 

“The self (soul) one,’ the combination of effect and cause, " ex- 
inting,” in relation to the soul, the elements aud the deities, “tis the 
three,” as defined, name, form and work. “ This immortal (being)” 
to be mentioned, ‘is concealed by existence.” The text itself ex- 
plains the meaning of the preceding sentence, viz. ‘ Life is the im- 
mortal being,” in its nature as cause, the internal support of work, 
being the same with the soul, immortal, indestructible. “Name and 
form are existence ;” they have the nature of effects and abide in the 
body ; but life having the nature of cause and being the support of 
them, “is concealed,” not manifested, by them, which are external, 
corporeal, liable to increase and decrease, and mortal. The fourtht 
chapter is commenced for the purpose to show, that the soul, the ob- 
ject of knowledge, must be comprebended. 











* To subdue his mind, his senses and his speech. 
+ The fourth chapter of the Brébmana, the second of the Upanishad. 
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SECOND CHAPTER. 
First Brdhmana. 

‘There was a great speaker, Gargya the proud son of Bal&ké. 
He enid to Ajétae'atru, the king of Kéef,—** Let me explain ta 
thee (the nature of) Brahma.”* Ajétas‘atru said,— For anch4 
word,t 1 will give thousand (of cows).” (Hearing) ‘ Janaka, 
Janaka,”’} people verily run (after a man of such a character). 1. 

Gé&rgya said,—* I adore as Brahma the spirit who abidea in 
the sun.”§ Ajatas‘atru said,— Do not boast, do not boast of 
him. Knowing that, excelling all beings he is their head, their 
king, I adore that spirit. Whoever thus adores him, excels 
all beings and becomes their head, their king.” 2. 

Gérgya suid,— 1 adore as Brahma the spirit who abides in 
the moon.”’| Ajétas‘atru said,— Do not boast, do not boast 
of him, Knowing, that he is great, clothed in a white dress, 
Sama,* (and) king, I adore that spirit. (For him) who thus 
adores him, is day by day produced and reproduced (the Soma) ; 
his food does not decrease.” 

Gérgya said, —* I adore as Brahma the spirit who abides in 

‘lightning.”t Ajétas’atru said, —* Do not boast, do not boust of 

* In the first chapter the difference between knowledge and ignorance has been 
defined, and ignorance generally described ; in the seoond knowledge, or the aciencs 
treating on Brobms, is set forth. ‘This is done in the form of a ourrati which 
the Bréhman Gérgya represents the imperfect idess, entertained on the nature of 
Brahma, while king Ajétas/dtra represents the perfect knowledge of Brahma—with a 
view of showing, that this knowledge canuiot be obtained by mere arguing, in conse. 
quence of the subtle nature of ita object, and that it requires both a disciple believing 
in the existence of Brahma, and x techer who has a full knowledge of him 8’. 

+ Even for the mere word, whether thon be able or not to explain Brabma. 

t '* Janake is x liberal donor, Janaka ja & xcalous hearer.” S’, 

§ The spirit who abiding in the suo and in the eye has entered the heart through 
the eyo. 8’. 

l) And in the mind. 8’. 

‘{T Because water ia the body of life, in the form of the moon. S’. 

* As Soma, the moon-plant, in the sacrifice. 5’. 

+ In the lightning, in the skin, and in the beart, 8’, 

A ‘ 
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him. Knowimg, that he ia glorious, I adore that spirit. Who- 
ever thus adurea him, becomes glorious; glorious becomes 
his offepring.” 4, 3 

Gérgya said,— I adore as Brahma the spirit who abides in 
the ether.”* Ajatas‘atru said,“ Do not boast, do not boast of 
him. Knowing, that he is full and immoveable, I adore that 
spirit. Whoever thus adores him, has plenty of offspring aud 
cattle, and his offspring is never removed from this world.” 5. 

Gérgya said— TI adore as Brahina the spirit who abides in 
the wind.”+ Ajétas’atru said,—* Do not boast, do not boast of 
him. Knowing, that he is Indra, whose strength is indomitable 
and whose hosts are unconquerable, I adore that spirit. Who- 
ever thus adores him, becomes a conqueror, is unconquerable 
by foes, and conqueror of his atep-brothers.” 

Gérgya said,—* I adore as Brahma the spirit who abides in 
the fire.’{ Ajftas‘atru said,— Do not boast, do not buast of 
him, Knowing, that he is a destroyer, I adore that spirit. 
Whoever thus adores him, becomes a destroyer, aud his offspring 
becomes a destroyer.” 7. é 

Girgya said,—* I adore as Brahma the spirit who abides in 
the waters.”§ Ajatas‘atru said,—Do not boast, do not boast of 
him. Knowing, that he is the same,} I adore that spirit. 
Whoever thus adores him, obtains him as the same, not as not 
the same. Again from him is born what is the same with 
him.” { 7. 

Gérgya said,— I adore as Brahma the spirit who abides in 
the looking-glass.”* Ajétas‘atru said,—* Do not boast, do not 
boast of him. Knowing, that he is resplendent, I adore that 


* Inthe ether as element, and cleo in the ether of the henrt 8’, 

+ In the wind, in the vital alr of the body, and in the heart. 8’, 

$ And in the understanding of the heart, S’. 

§ In the waters, in the semen and in the heart. 8’. 

I] To the S'ruti and Smriti. 8. 

A son like himself. 

* In the tooking-gleas, in other reflective things, and in the heart. 8’, 
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spirit. Whoever thus adores him, becomes resplendent, and 
resplendent his offspring; he overcomes in splendour all those 
with whom he meets.” 9. 

Gfrgya said,—“ I adore as Brahma the spirit who, when pro- 
ceeding, is followed by noise.”* Ajatas‘atru said,—‘* Do not 
boast, do not boast of him. Knowing, that he is life, I adore 
that spirit. Whoever thus adores him, obtains the full age 
in this world; life does not leave him before the (appointed) 
time.” 10. 

G4rgya said,— I adore as Brahma the spirit who abides in 
the quarters.”+ Ajatas‘atru said,—“ Do not boust, do not boast 
of him. Knowing, that he is double and inseparable,t 1 adore 
him. Whoever thus adores him, becomes double,§ and his 
followers never part from him.” 1}. 

Girgya said, —‘ I adore as Brahma the spirit who abides in 
the shadow || Ajétas’atru suid,— Do not boast, do not boast of 
him. Kuowing, that he is death, I adore that apirit. Whoever 
thus adores him, obtains (his) full age in this world; death 
does not approach him before the time.” 12, 

Gérgya said,——“ I adore as Brahma the spirit who abides in 
the soul,” {in self.) Ajdtas'atru said,—* Do not boast, do not 
boast of him, Knowing, that he is possessed of soul,* I adore 
that spirit, Whoever thus adores him, becomes in this world 
possessed of soul, and also his offspring.” Then Gérgya was 
silent. 13. 

Ajitae/atru said—‘ Does (Brahma) so far extend?’ (He 
answered),— So far.’’—(Ajitas‘atru said),—“ Brahma is not 


* Life, 

+ In the quarters, in the ear and in the heart. §’. 

+ Like the Asvine who are the tutelary deities of the quarters, 

§ By the number of bis servants, X. G. 

ft The epicit, abiding in the sbadow, externelly us darkness and internally, in 
the heart as ignorance, 

T The spirit, abiding in the soul, in Prajépati, and in the iutellect of the heart. 8’, 

* Of much understanding. 

z2 


72 Brihad Aragyaka Upanished. 


comprehended by (a knowledge) which so far extends only.””* 
Gérgya said,—** Let me approach thee aa disciple.” 14. 

Ajitas‘atru said,— It verily goes against the grain that a 
Bréhmap should approach a Kshatriya for the purpose of learning 
(the nature of) Brahma from him. I will explain (him) to thee.” 
(Thus saying) he took him by the hands and rose. They went 
toa man who slept. They called him by the name, “ Mighty one, 
clad in white garments, Soma, king.” He did not rise. Squeez- 
ing him with the hand, he awoke him, He then aruse, 15. 

Ajtas'atru said,— Where was the spirit whose nature is 
like knowledge, at the time when he thus profoundly slept? 
Whence did he come?” Gargya did not know this. 

Ajétas‘atru said, —“ When the spirit whose nature is like know- 
ledge, thus profoundly slept, then the ether,+ in the midst of the 
heart drawing in, together with the knowledge of the senses,} 
(their actual) knowledge,§ slept therein (in the ether).|| When 
the spirit draws in that (knowledge of the senses), then he sleeps 
indeed. Then life is drawn in,{ speech is drawn in, the eye is 
drawn in, the ear is drawn in, (2nd-mind is drawn in). 17. 

Wien he is in the state of dream, then become such (con- 
ditions as the following) his worlds, then he becomes like a 
great king, like a great Bréhman, he proceeds as it were to 
higher and lower places. Asa great king, assembling his fol- 
lowera, sends them about in his kingdom according to his 
pleasure, so that (spirit resembling knowledge, drawing in) the 
organa, sends them about in his body according to his plea- 
sure. 18, 


Why then asyeat thon boasting, —I will teach thee the nature of Bréhma ? 

+ The soul in its independent nature. S$’. 

$ The intellect of the heart in which Brahme is reftected. 

§ The faculty of the senses of manifesting their respective objects ; that is to say, 
io aloep, intellect withdraws the sonses from their objects, and concentrates them in 
the heart, where intellect itself is absorbed in the nature of the poul, 

I The soul within its own self. 

| ‘Means here, according to S‘anksra, the sense of smelling. 
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Again when he profoundly sleeps, he does not know of any 
thing. There are 72,000* arteries called the good, which from 
the heart proceed every where to the body. Returning with 
them he sleeps in the body. Asa youth, or a great king, or 
great Br&hman, sleep, eujoying excessive bliss, so does he (the 
apirit resembling knowledge) sleep. 

As the epider proceeds along with its web, as little sparks 
proceed from fire, so proceed from that soul all organs, all worlds, 
all the gods, all beings. The nearest conception of him is this, 
that he is the truth of truth. The orfans are the truth, he is 
the truth of them.’’¢ 20. 


Second Bréhmana.} 


Whoever knows the young animal with its abode, the upper 
part of its abode, ita pillar (und) its rope, destroys the seven 


* Vid, Pras‘ox Upsnishad, 3, 6. 

+ What the truth of trath” means, will be explained in the two next Bribe 
mano, §!, 

t The connexion between the former and the present Bréhmana is shown by 
S‘ankara, as follows. ‘The topic of Brahma bas been introduced by the words,—' I 
will explain Brabma,” (p, 172) and declared,—The one Brahma ia he from whom 
the world is produced, of whom it consists and into whom it fe dissolved. Of 
what nature agsin is the world, which 1s prodaced and dissolved? It cousiste 
of the five elements, which consist of name and form. Moreover it has baen 
said, that name and form are trath (satya), The truth of the trath, (oonsist- 
ing of the five elements) in Brahms, Why again are the elements truth? This 
question is answered in the Bréhmana, whose subject is to show the nature of 
what has form and what ie without form, On account of their haviog form and 
not having form, the elements, consisting of effect and cause (are truth, and thas) 
also the organs (Prépéh), To define the oature (Sattva) of the elements, con. 
sisting of cause and effect, the two vext Bréhmapss are commenced, Thie 
‘Upanishad is to be explained, for Brahma is determined xs the truth of the trath by 
the determination of the reslity (Sattva) of effect and cause. There (in the former 
Brébmaps) it bas been asld,—‘ The organs are ths truth ; bois the truth of them.” 
Here by the counexion of the Brahma Upanished in thie manner,— Which ara tho 
organs, of which nature their objects, and which the Upanishads,” he determines 
the nature of the canses, the same, as well, gardens, fo. secn on a road, are 
determined. 
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inimical brother’s sons.* The young animal is the central life.t 
This} is its abode, this§ the upper part of its abode, life|{ is 
the pillar, food the rope. 1. 

The seven (deities) who cause (its) indestructibility,* surround 
itt (the infant) worshipping, viz. Rudra, adores it with the 
red lines in the eye, Parjanya with the water in the eye, Aditya 
with the sight, Agni with the black in the eye, Indra with the 
white, the earth adores it with the lower, and the heavens, 
with the upper eye-lash. The food of him is not destroyed 
who thas knows it. 2. ® 

This is said in the following memorial verse,—“ There is a 
Soma-cup, whose mouth is below, and whose foot is ubove ; 
therein ig put glory of various kinds. On its margin there are 
seven Rishis, and speech is the eighth, as holding communi- 
cation with Brahma,” The Soma-cup whose mouth is below 
and whose foot is above, is the head; for it is like a cup with 
mouth below and foot above. “Therein is pat glory of various 
kinds.” With the various kinds put (therein), it (the memo- 
rial verse) means the vital airs.§ ° “ On its margin there are 
seven Rishis, “With the Rishis it means the vital winds,” 


* Por the eons of a brother may be inimicel or friendly. Here the attachment 
to the objects of the sensea ix denoted by the brother's sons, The senses are the 
seven onfices by which objects are perceived, the attachment produced by them 
ere the brother's sous. S'. 

tf The cubtle body, dwelling in the midst of the body; subject to it are the 
‘organa; xt is a babe, because it is unwitred, while the senses are keen with regard to 
their objects. 9’, 

t The body. 8’, 

§ The head with its seven orifices, S’ 

| Life, means, according to S’ankera, the strength produced by food, sccurding 
to others, respiration, 

{ By which the young animal is bound to the pillar, 

* ‘Thus I rendered ‘ Akhsity” after S’. They cunso the indestructibility of food, 

+ The babe, when dwelling in the upper part of the abode it rises to the eye. S'. 

$ An the Soms-juice in the cup. 5. 

§ Tho vital sirs by which the senscs are moved to the performance of their 
functions. 
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“Speech is the eighth, 28 communicating with Brahma ;” for 
apeech as the eighth communicates with Brahma.* 3. 

These (ears) are Goutama and Bharadv4ja, this (ear) is 
Goutama, the other Bharadvdja. These (eyes) are Vis'vémittra 
and Jamadagni; this is Vis‘v4mittra, the other Jamadagni. 
These (nostrils) are Vasistha and Kasyapa ; this is Vasistha, this 
Kasyapa; speech is Attri; for by speech food is consumed 3 
for Attri is verily derived from the root Attih (to eat, con- 
fume) ; he is the consumer of all. All becomes the food of him 
who thus knows. 4, 

Third Bréhmana. 

There are two modest of Brahma,j what has form, and what 
has no form,§ the one mortal, the other immortal, again finite 
the one, and the other infinite,|} again the one existing and the 
other beyond. }. 

What hag form, is what is different from the air and the 
ether ;* this is mortal, this is finite, this is visible, The essence 
of what has form, what is mortal, finite and visible, is the being 
that heats (the sun) ; for he is the essence of what exists. 2, 

Again what bas no form is the air and the ether; this is im- 
mortal, this is infinite, this is beyond. The essence of what has 
no form, what is immortal, infinite and beyond, is the spirit who 
{abides) in this universe.t This refers to the divine relation. 3. 


* Brahma is the whole of sounds, and speech hos communication with it, by 
pronouncing it. A. G 

+ [nse mode here in the sense of “ arcidental modification of substance.” 

¢ Brahma the aupreme soul, who, in bis absolute nature, is without thot two 
modes, S'. 

§ At the time that their differences are not evolved. Their differences are stated 
afterwards. 8’. 

Il Sthitencha yacheba, explained by S’ sthitem parichchhinnam getipdreakam 
athasnu, yachcha yét{tr yadvyapyaparichchbinnam. what is stationary, hmited, what 
after motion has the tendency to stand, and what moves, therefore what 1 
pervading, unlimited, 

| What is formed of parts, a opmpound. 8’, 

* Namely, the other three elements, earth, water and light. 

+t Hirepyagerbha, 
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“Now the relation to the soul. What has form is different 
from the sir and from the ether in the midst of the body.* 
This is mortal, this is finite, thia existing. The essence of 
what has form, what is mortal, finite and existing, ie the eye ;t 
for this is the essence of what exists. 4. 

Now what has no form is the air, and the ether in the midst 
of the body. This is immortal, this is infinite, this is beyond. 
The easence of what has no form, what is immortal, infinite and 
beyond, is the spirit (Purusha) in the right eye; for he is the 
essence of what is beyond. 5. 

The form of this spiritt is, as cloth dyed by turmeric,§ as 
the smoke colour of sheep-wool, as the red colour of the In- 
dragopa insect, as the bright colour of the fire-flame, as the 
white colour of the lotus, as the lightning shines forth at one 
moment, {thus are the modifications of the deairea of that 
spirit.) The glory of hin: who thus knows, shines forth at one 
moment, After this therefore the definition (of Brahma),—He is 
not this, he is not this, &c.|| There is another name, different 
from that (definition),—* He is not this, he is not this,” viz. 
the truth of truth. The organs are the truth, he is the truth 
of them, 6. 


* That in to sey, the three elements, light, water and earth, as constituents of 
the body, independent of ether and air. S’. ‘ 

+ Because by the eye the whole body assumes substance, and because the eyes 
wore firat produced, in socordance with the pussage, *‘ Aditya (the sun), becoming 
eye, entered the eyes.”” $'. ks 

t The subtle spirit, the spirit, who is the cause of manifestation. 

§ As cloth, dyed by turmeric, so is the desire of that spirit in contact with 
special objects, 

I) I¢ it is asied, how by those negations the “truth of truth’? is defined, the 
answer is,—by the prohibition of any allegution which may be made with regard 
to the nature of Brahma, name, form, action, quality, &c. must be denied of 
Brahma ; for there is no distinction in Brahma; if he is defined, this definition 
refers only to qualities which are alleged of him ; but his own uature, can in uo 
manner be determined, except by stating, that every uttribute le denied of him, 
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Fourth Brékmaga.* 

“Maitréyi,” said Yéjnavalkya,t “Behold, I am desirous of 
raising myself from the order} {of house-holder) ; therefore, 
Yet me divide (my property) amongst thee and Katydyani 
there.” 1. 

Maitréyi said,—“ If, O Venerable, this whole world with 
all its wealth were mine, could I become immortal thereby ?”” 
Y4jnavalkya said,—“ Like the life of the wealthy thy life might 
become; by wealth, however, there is no hope of (obtaining) 
immortality,” 2. 

Maitréyi said,—“ Of what use would be wealth to me, if I 
did not become thereby immortal. Tell me, O Venerable, any 
(means of obtaining immortality) of which thou knowest.” 3. 

Y4jnavalkya said,—‘ Behold, (thou wast) dear to us before, 
{and now) thou sayest what is dear. Come, sit’ down; I will 
explain to thee (the means of obtaining immortality) ; endea- 
vour to comprehend my explanation.” 4. 

He anid,—* Behold, not indeed for the husband’s sake the 
husband is dear,§ but for the sake of the self,|| is dear the hus- 
band. Behold, not indeed for the wife’s sake the wife is dear, 
but for the sake of the self, is dear the wife. Behold, not for 
the sons’ sake the sons are dear, but for the sake of the self are 
dgar the sous. Behold, not for property’s sake property is 
dear, but for the sake of the self is property dear. Behold, 
not for the Brahma’s sake the Brahma is dear, but for the sake 
of the self is the Brahma dear. Behold, not for the Kshattra’s 





It is the object of this Brébmaga to show that the state of a Sannyfsi, vis. 
the retiring from tha world to the fo.est and the renunciation of all ceremonies, is 
indiapensable for the knowledge of Brahma. S’, The samo conversation between 
Yéjnavalkya ond bis wife Maiteéyi is, with slight variations, repented in the 5th 
Bréhmaga of the 4th chapter. 

+ A Rishi, Yéjnavalkys by name. 8. 

} To the higher stage of a Sannyési, 

§ To the wife, 

Hi Atmé, the self, the aon! ; for the uelf of the wife, for her own soul. 

2a 
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anke the Kshattra is dear, but for the sake of the self the 
Kshattra is dear, Behold, not for the worlds’ srke the worlds 
are dear, but for the sake of the self are dear the worlds. Behold, 
not for the gods’ sake the gods are dear, but for the sake of 
the self are dear the gods. Behold, not for the Védas’ sake 
the Védas are dear, but for the sake of the self are dear the 
Védas.* Behold, not for the elements’ sake the elements are 
dear, but for the sake of the self are dear the elements. Be- 
hold, not for the sake of the universe the universe is dear, but 
for the sake of the self is dear the universe. Behold, the 
self (atma) is verily to be seen, heard, minded (and) meditated 
upon. Behold, O Maitréyi, by secing, hearing, minding, 
knowing the self, all this (universe) is comprehended. 5, 

The Brahma should disown a person,t who considers the 
Brahma (cast) as something different from (his) self (étma) ; 
the Kshattra should disown a person who considers the 
Kshattra (cast) as something different from (his) self; the 
worlds should disown a person who considers the worlds as 
something different from (his) self; the gods should disown 
a person who considers the gods as something different from 
(their) self; the elements should disown a person who considers 
the elements as something different from (their) self; the 
universe should disown a person who considers the universe as 
something different from (its) self. This (own) self is thts 
Brahma, this Ksbattra, these worlds, these gods, these elements, 
is this universe,—6. « 

Asa person, when a drum (unseen by him) is beaten, is 
unable to perceive the sounds proceeding from it (as sounds 
of a drum), but on the perception of the drum the sound of a 
drum beaten is perceived,—7. 

As a person, when a shell (unseen by him) is blown, ia un- 
able to perceive the sounds, proceeding from it (as sounds of a 


® The last sentenco ia omitted in the Sansorit text, published by the As. Soc. 
+ A person, belonging to the Briuminical caste. 
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shell) but on the perception of the shell the sound of a shell 
blown is perceived,—8. 

As a person, when a lute (unseen to him) is played, is un- 
able to perceive the sounds proceeding from it, but on the 
perception of the lute the sound of a lute played is per- 
ceived,*—9, 

As from fire, made of damp wood, proceed smoke, sparks, 
&c.t of various kind, thus, behold, is the breathing of this 
great being the Rig Véda, the Yajur Véda, the Sima Véda, 
the Atharvdngirasa, the narratives (Itihésa,}) the doctrines on 
creation (Purana), the science (Vidy4), the Upanishads, the 
memorial verses (Slokas), the aphorisms (Sutras), the explana- 
tion of tenets (Anuvyakh4néni,) the explanation of Mantras, 
(Vyakhyin4ni,) all these are his breathing. 10, 

As the only site of all the waters is the sea, thus is the only 
aite of every touch the skin, thus the only site of every tuste 
tho tongue, thus the only site of every smell the nose, thus 
the only site of every colour the eye, thus the only site of 
every sound the ear, thus the only site of every determination 
the mind, thus the only site of every knowledge the heart, 
thus the only site of every act the hands, thus the only site of 
every pleasure the orgaus of generation, thus the only site of 
every evacuation the anus, thus the only site of every motion 
the feet, thus the only site of every Véda speech. 11. 


+ * S/ankers supplies the above comparisons with,—so is the identity of Brahma 
with the individual soul only apprehended by general and epecial knowiedge, 

+ Dbuméh (smoke), the pluret denotes, according to S., smoke, sparke, athes, &c. 

tS. asserts, that the Itihdsa, &c. are the eight topics of the Bréhmayus, viz, 
Purégu, doce 
trines on creation, a6 for instance “this was before;'? vidyé the acience of the 
gods, for instance, “he knows; Upanishads, doctrines about adoration, for 
instance, ‘' the soul, therefore let it be adored ;"" Slokas, Mantras, occuring in the 
Bréhroapas, as “ there follow these Slokas ;”” Satras, sentences, which give the pith 
of athing, as “ the soul, therefore it should be adored ;” Anuvyékhyénéni, explana- 
tion of Mantras; Vyikhyanani, praise in honor ofa deity, Se. 

2a2 
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As a piece of salt, when thrown into water, is dissolved into 
mere water, and none is capable of perceiving it, because, from 
whatever place a person might take (water), it would have the 
taste of salt (but be no piece of salt), thus, behold, this great 
being, which is infinite, independent and mere knowledge, 
Springing forth together with those elements,* (he)+ is de- 
stroyed, when they are destroyed. After death, no conscience 
remains ;t thus, O Maitréyi, hold,” Thus said Yéjnavalkya 12, 

Maitréyi said,‘ With regard to him (Brahma) thon hast 
bewildered me, O Venerable, by the saying,§—After death no 
conscience remains.” Y4jnavalkya eaid,—“ Behold, I verily do 
not create bewilderment, behold, this (Brahma) is sufficient for 
knowledge.” 13. 

For where|| there is duslity,** as it were, there sees another,tt+ 
another thing, there smells another another thing, there bears 
gnother another thing, there speaks ancther of another thing, 
there minds another another thing, there knows another ano- 
ther thing; but how does one to whom ali has become mere 
soul (étma), smell any thing, how see any thing, how hear any 


“I give here, in a somewhat different language, some of the images, which 
S'ankara uses in explanation of this pesuage. Aa the sppesrnce of the sun and 
moon in water ins mere reflection, and nothing real, or ax the appearauce of red in 
a white crystal ie a mere reflection froma red anbatance and nothing real ;—for on 
removing the water, the sun and moon only remain, not their reflections, or on 
removing the red substance, the whiteness of the crystal continues unchanged y— 
thus the elements and the individual soula are reflections of the one soul upon 
ignorance, and nothing real ; for on removing the iguorsnce by knowledge the soul 
alone remains, while those reflections cease to exiat. 

+ He, the individual soul, or as S’aokara bas it, the division of a particular 
soul. 

+ For bim who has the true knowledge of the sternal soul. 

§& Because this ncems contradictory to the former statement, that Brahma is 
the fulness of knowledge. 

{| In the individual soul, produced by the substrate of ignorance as the totality 
pf causes and effects, 8’. 

© Difference from the supreme soul, 

tt Any individual woul. 
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thing, how speak of any thing, how mind any thing, how know 
any thing? How should he know him by whom he knows thie 
all ; behold, how should he know the knower ?’*14, 


Fifth Bréhmaga.t = 
The earth is honey{ for ali beings, for the earth are all 


* The argument which S'ankara edvances in support of thie doctrine is essentially 

as follows, Evers effect requires « cause; or, without cause there in no effect 5 there- 
fore, if there is ignorance, there is the sarumption of effect, cause and reward ax the 
effect of ignorsnce ; but this assumption is not made on a knowledge of Brahma ; for 
if all is soul or Brahma, there is, beside the soal, neither cause, nor effect, nor reward, 
A knowledge of a caase can teke place, if there is a difference between the cuuse and 
the object of knowiedge, and there may be an enquiry on the subject of the knowledge 
{the knowing soul) and the object of the same, but not of the soul. If the letter be 
the ease, auch a knowledge (the knowledge of the knowing subject, the aoul) would 
be either produced by the aoul itself, or by something else. Not the first ; for the 
son is not an object of the soul, not by something elke; for there is nothing ele 
but the noul, and there is therefore no object of its knowledge. 

+ S‘ankara explains the connexion between the present and the preceding 
Bréhovape, as follows :—The Maitreyi Brébmana has been composed for the pur+ 
pose to atate thet that which is independent of ceremonies and the cause of im- 
mortality, is worthy of explanatioa. ‘This is the knowledge of Brahma, pertaining, 
as has been declared, to all the duties of a Sannyési. Moreover, since by the know- 
ledge of the soul the whole universe is known, and the soul is desrer to every one 
than every thing else, “the aoal should be beheld.” “ It is to be heard, ta be 
minded, to be pondered upon.” The different modes of beholding the soul, have been 
stated before. To be heard is the soul, by means of the teucher, to be pondered 
on by means of diaquisition, and disquisition bas been explained. The proposition, 
the soul ja thie all,’’ in proved by the argument, thet the one soul is the only caute 
of the generality, of the prodaction and of the dissolution of the world, and as this 
may be doubtful, the present Beéhmana, is composed to remore any doubt regards 
ing it, Because the whole world, earth, eto, is in the mutual dependence of sup- 
port sud supported, it is dependent upon one cause of generality, production and 
dusolation, Or with other words, after the proposition (Pratijns) “ soul alone is 
thisall,"" has been proved by the argament,that the soul is the cause of the creation, 
preservation and dissolution of the world, the conclusion (Nigamans) of the propos- 
ed mesning is again made in the Madbubrélmana, conformably to the definition of 
“logicians, that the conclusion in « sylogiam is the repetition of the proposition, 
after the argument has been stated. 

$ Vid. Chénd. Up, 3, 1-5, where a similar comparison in made, 
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beings honéy*, Both the immortal, lamino piritt (abiding) 
in the earth, and the immortal, luminove spirit, who exista in 
the body according to his relation to the soul (are honey for all 
beings and all beings are honey for them.) This} is that 
soul, this§ is immortal, this is Brahma, this all. 1. 

The waters are honey for all beings; for the waters are all 
beings honey. Both the immortal, luminous spirit (abiding) in 
the water, and the immortal, luminous spirit, abiding in the 
semen according to his relation to the soul (are honey for all 
beings and all beings are honey for them). This is that soul, 
this is immortal, this is Brahma, this all. 2. 

The fire is honey for all beings; for the fire all, beings 
are honey. Both the immortal, luminous spirit, (abiding) in 
the fire, and the immortal luminous spirit, abiding in speech 
according to his relation to the soul (are honey for all beings, 
and all beings are honey for them.) This is that soul, this is 
immortal, this is Brahma, this all. 3. 

The wind is honey for all beings; for the wind all beings 
are honey. Both the immortal, Juminous spirit (abiding) in the 
wind, and the immortal, luminous spirit, who is life according 
to his relation to the soul (are honcy for all beings, and all 
beings are honey for them.) This is that soul, this is immor- 
tal, this is Brahma, this all. 4. 

Aditya ia honey for all beings; for Aditya all beings are 
honey. Both, the immortal, luminous spirit, (abiding) in that 
Aditya, and the immortal, luminous spirit, abiding in speech 
according to his relation to the soul {are honey for all beings, 

* As the bees collect honey from every kind of flowers, which aguin serves us 
nourishment for the bees, ao all the beings are nourishment for the one earth, are 
changed into its very substance, and again the earth is nouriahment for all beings; 
tt is changed into ail ; that is to sey, they are mutually dependent ; there is no real 
difference betercen them ; they are the same,—Brahma. 

+ The Sanserit term ia Parusha. : 

+ This (ayam) this fourfold division, viz. the earth, all beings, the spirit abiding 
in the earth, and the spirit abiding in the body. S‘, 

§ This (idam) the knowledge, whose object is the fourfold division. 5’ 
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and all beings are howey for them.) This is that soul, this is 
immortal, this is Brahma, this all. 5. 

The quarters are honey for all beings ; for the quarters all 
beings are honey. Both, the immortal, luminous spirit {abid- 
ing) in the quarters, and the immortal, luminous spirit, abid- 
ing in the ear according to his relation to the soul, (are honey 
for all beinga, and all beings are honey for them.) This is 
that soul, this is immortal, this is Brahma, this all. 6. 

The moon is honey for all beings ; for the moon all beings 
are honey, Both, the immortal, luminous spirit (abiding) in 
the moon, and the immortal, luminous spirit, abiding in the 
mind agcording to his relation to’ the soul (are honey for all 
beings, and all beings are honey for them.) This is that soul, 
this is immortal, this is Brahma, this all. 7. 

The lightning is honey for all beings ; for the lightning all 
beings are honey, Both, the immortal, luminous spirit (abid- 
ing) in lightning, and the immortal, luminous spirit, abidiag 
in the light (skin) according to his relation to the soul (are 
honey for all beings, and all beings are honey for them.) 
This is that soul, this is immortal, this is Brahma, this all, 8, 

The thunder is honey for all beings; for the thunder all 
beings are honey. Both, the immortal, luminous spirit, (abid- 
ing) in thunder, and the immortal, luminous spirit, abiding in 
sound and note according to his relation to the soul (are honey 
for all beings, and all the beings are honey for them.) This is 
that soul, this is immortal, this is Brahma, this all. 9. 

The ether is honey for all beings; for the ether all beings 
are honey. Both, the immortal, luminous spirit, (abiding) in 
the ether, and the immortal luminous spirit, abiding as ether 
in the heart according to his relation to the soul (are honey 
for all beings and all beings are honey for them.) This is 
that soul, this is immortal, this is Brahma, this all. 10. 

Justice is honey for all beings; for justice all beings are 
honey. Both, the immortal, luminous spirit (abiding) in jus- 
tice, and the immortal luminous spirit, produced in justice ac- 
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cording to bis relation to the soul (are hdney for all beings, and 
all beings are honey for them.) This is that soul, this is im- 
mortal, this is Brahma, this all. 11. 

Truth is honey for all beings; for truth all beings are 
honey. Both, the immortal, luminous spirit, (abiding) in 
truth, and the immortal, luminous spirit, produced in truth 
according to his relation to the soul (are honey for all bemgs, 
and all beings are honey for them). This is that soul, this is 
immortal, this Brahma, this all. 12. 

Mankind is honey for all beings; for mankind all beings are 
honey. Both, the immortal, luminous spirit, (abiding) in 
mankind, and the immortal luminous spirit, produced jn man- 
kind according to his relation to the soul, (are honey for all 
beings, and all beings are honey for them.) This is that soul, 
this is immortal, this Brahma, this all. 13, 

The soul is honey for all beings; for the soul all beings are 
honey, Both, the immortal, luminous spirit (abiding) in the 
soul, and the immortal, luminous spirit who is that soul (are 
honey for all beings, and all beings are honey for them). This 
is that soul, this is immortal, this Brahma, this all. 14. . 

This soul ie verily the lord of all beings, the king of all 
beings. As all spokes are fastened in the nave and the cir- 
oumference of the wheel,* thus also all beings, all gods, all 
worlds, all organs, all souls, are fastened in that soul. 16. 

This honey Dadhich,+ the son of Atharvana, explained to the 


* See a similar comparison, 2 Mund, 2, 6. 

+ The tale, alluded to in the text, is contained in the Taittarfya Bréhmana, in 
the part which treats on the Pragarvya sacrifice, and is given by S’ankera, Ite 
drift is, as follows,—Dadbich, the son of Atharvana, explained to the two Asvins, the 
physicians of the gods, the Madhu Brébmana, When they came to him for inetrac- 
tion, he told them, that Indra bad threatened him to cut off bis head, if he repeated 
the Madho Brélmuna to avy body else. The Asvins promised to save bim 
from the consequence of Indra’s anger. They would pince his head somewhere 
else, and meanwhile put a horse’s head on his body ; when Indra should cut off the 
head, they would replece it by his own. He consented, and explained to them the 
Madha Bréhmaga by means of the bead of « horse which they had placed upon 
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two As'vins. Beholding their deed the Rishi* said— O ye 
men, I will manifest your cruel deedt (undertaken) for your 
advantage, as Tanyatuj (manifests) rain (from a cloud), The 
honey which Dadhin’, the son of Atharvana, explained to 
you through the head of the horse, (is this honey).” 16, 

This honey explained Dadhin’, the son of Atharvana, to 
the two As’vins. Beholding this deed, the Rishi said,— O 
As'ving, ye placed a horse-head on Dadhin’, the eon of Athar- 
vana. To keep his promise, he explained to you, O Destroyers, 
the honey of Tvastar (Aditya) and also the honey, which is 
to be concealed.”§ 17. 

This honey explained Dadhin’, the son of Atharvana, to 
the two As’vius. Beholding their deed, the Rishi said,—" (He)|{ 
created the bodies {purah) of bipeds {and then) the bodies 
of quadrupeds. At first, (purah) being a bird,{ he entered as 
Paurusha the bodies{purah). This Purushais called thus, because 
he sleeps in all bodies (Paris’aya).” From him nothing is con- 
cealed (within), from him nothing is concealed (without). 18. 

This honey explained Dadhin’, the son of Atharvana, to the 
two As’vins. Beholding this deed, the Rishi said,—‘“‘ He became 
to every nature of every nature ; therefore to manifest the na- 
ture of him, Indra* appears of manifold nature by hia 
Miayahs; for his hundred and ten senses are attached (to the 
body as horsest to a car), it {the soul) is the senses; it is ten, 
it ia many thousands, nay infinite, it is Brahma who has not 
his body instend of his own, and on Indra cutting off the horae-head, they restored 
to him his own. ‘This tale, anys S'ankers, ix to illustrate the superiority of the 
knowledge of Brahma; for the knowledge, possessed by Indra is difficult even for 
the gods, to gain, and was guined bat with great trouble by the Aevins, 

* The Mantra. S’, 

+ The cutting off the head of Dadhin’. t Parjanya. 

§ The honey of Trastar is knowledge, referring to rite; the honey to be con- 
ceuled, the knowledge of Brahma, S’. 

W Vid. Katha U. 5 10. 

‘{ Paramés’vara, 8’. That is to say, being of subtile body. * Paramés‘vara, 8. 

+ The word “ Hari,” means in Senscrit ‘* sense’’ as well as ‘‘ horse,”” and denotes 
here both of them. 
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a Before nor an After, nor a Beside, nor a Without; this 
is the soul, Brahma, the perceiver of all.* Such is the 
doctrine. 

Sizth Bréhmaya, 

Next follows the achool.t Pautiméshya succeeded Gaupa- 
vans,—Gaupavanz, Pautimashya,—Pautimashya, Gaupavana, 
~~Gaupavana, Keusika,—Kausika, Kaundinya,—Kaundinya, 
S'éndilya,—S/fndilya, Kaus'ike and Gautama,—Gautama, 1. 

Agnivés'ya,—Agnivés'ya, Séndilya and Anabhimléta,—Ana- 
phimléta, Anebhiml4ta,—Anabhimléta, Anabhimléta,—Ana- 
bhimléta, Gautama,—Gautama, Saitava and Préchinayogya,— 
Saitava and Préchinayogya, P4rds'arya,—Pérds’arya, Bhfrad- 
véya,—Bhéradvéya Bhéradvéja and Gautama,—Gautama, 
Bhéradvija,—Bhéradv§ja, Pérhs'‘irya, —Prarés‘arya, Vaijavépi- 
yana,—Vaijavépéyana, Kaus'ikfyani,—Kausikfyani, 2. 

Ghritakaus’ika,—Ghritakans‘ika, Pirfis'aryéyana,—Périwar- 
ySyane, Pérds'arye,—Pérds‘arya, J&tikarpya,—Jitikarnye, 
Asuréyana and Y4ska,—Asuréyapa, Sraivani,—Sraivani, Au- 
pajandhani,—Aupajandhani, Asuri—Asuri, Bhéradvéja,—— 
Bhéradvija, Atréya,—Xtréya, Ménti,—Ménti, Gautama,— 
Gautama, Gautama,—Gautama, Vitsysa,—Vitsya, Sérdilya,— 
Séydilya, Kais'orya K4pya,—Kais/orya Képya, Kumérabfrita,— 
Kumérahfrita, Gélava,—Gélava, Vidarbhi Kaunginya,—Vidar- 
‘bhi Kaundinya, VateanapSt Babhrava,—VatsanapSt Babhrave, 
Pathéh Saubhara,—Path&hSaubhara,AyésyaAngirasa,—Ayésya 
Nngiraaa, Abhiti Tvés'tar,—Abhiiti Tvés’tar, VievarupaTvéstar, 

© This passage may also be translated, —This Bri 
without an After, without a Beside, without a Without, 
soul) ; Brahma is the enjoyer of oll. 

Or,;~This is Brahma, who is without a Before, without an After, without a 
Beside, without a Without, it in thie soul (the individual soul), it is Brahma, 
the enjoyer of all (the universal soul). 

Two more lists of teachers are given in this Upanishad, vis. 4, 6, and 6, 5. 
Svankara observes ahout the present list, that it is the list of the Madhu Kénda and 
given for the praise of the knowledge of Brehma. Ths school iteelf means the 


succession of teachers for the four preceding chapters of the Bribmana, or the two 
first chapters of the B. X. U. 





is without » Before, 
s this soul (the individual 
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—Visvarupa Tréstar, the Asvins,—the Asvins, Dadhin’ Athar- 
vans,—Dadhint Atharvana, Atharvana Daiva,—-Atharvana 
Daiva, Mrityu Pradhvasane,—Mrityu Pradhvasana, Pradhva- 
sana,—Prédhvasana, Ekarishi, —Ekarishi, Viprachitti,—Vipra- 
chitti, Vyashti,—Vyashti, Sanfru,—Sanfru, Sanftana,—Sané. 
tana, Sanaga,—Sanaga, Paraméshti,—Paraméshti, Brahma*,— 
Brahm is the self-existent ; salutation to Brahm, 


© Paramésthi Virdt, and Brahmé, denotes Hirayyegarbha, 8’, 
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THIRD CHAPTER. 


First Bréhmana* 


Janaka, the king of the Vidéhas, performed the sacrifice, 
named Bahudakshina.t There were assembled the Bréhmans 
of the Kurus and the Panchélas, Janaka, the king of the Vidé. 
has, had a great desire to know, who among those Bréhmans 
knew best the Védas ; for this purpose he tied a thousand cows 
(in a stable); the horns of each of them were surrounded 
with ten Pédahs (of gold). ¢ 1. 

He said to them,—O venerable Br&hmans, whoever amongst 
you is the best knower of Brahma, shall drive home those 
cows.” The Bréhmags did not venture (to come forward). 
Then said Yajnavalkya to his Brahma student,—* O gentle 
one, drive home those (cows).” ‘(As you command), O knower 
of the Séma Véda,§” with these words (the disciple) drove them 
home. The Bréhmags became angry (thinking),—How dare 
he call himself amongst us the best knower of Brahma? There 
was then As’vala, the Hotar|| of Janaka, king of the Vidéhas. 
He asked him,-~‘ Art thou in very deed amongst us the best 
knower of Brahma, O Yéjnavalkya?” He said,—“ We bow to 


* The present Kénda, or the Yajnavalkya Kinda, treats the sume subject as the 
Mudhu Kinda ; but it in no repetition, for while the latter exhibits the knowledge 
of Brabma in the form of mere enunciation, the former establishes it by argument. 
The narrative {a given in praise of the knowledge of Brahma, and also to show 
liberality ws & means conducive to that knowledge. 8’. 

+ Bahudakshiga is either « sacrifice of this aame, which has been explained in 
another Siékha, or the As'ramédha sacrifice, as in the latter groat donations are 
required. 8. 

¢ A Phda la according to S’ankara, equal to the 4th part of a Pale, or equal to 
a Suvarga of gold, which, according to Wilson, is equal to bout 176 grains Troy, 

§ That Is to any, knower of the four Védss, as the Sima Véds was to be studied 
after the three other Védas. 

1 The Ritvig, ono who knows the Rig Véda, or he who arranges the sacrifices, 
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him who is the best knower of Brahma; we are even desirous 
of getting the cows.” Hence the Hotar As'vala undertook to 
question him. 2, 

He said,—* Y4jnavalkya, all this is pervaded by death, all 
this is subject to death. By what means overcoming the 
grasp of death is the sacrificer liberated ?” (He replied)—, “ By 
speech which is fire in the shape of the priest, called Hotar. 
The speech of the sacrificer,* is verily the Hotar. This speecht 
ia this fire; this (fire) is the Hotar, this (fire of the Hotar) is 
liberation, this (liberation) absolute liberation.”§ 8. 

He said,—- Yéjnavalkya, all this is pervaded by day and 
night,|| all this is subject to day and night, By what means, 
overcoming the grasp of day and night, is the sacrificer liberat- 
ed?” (He replied,)—“ By the eye, which is Aditya (the sun) in 
the shape of the priest called Adhvaryu. The eye of the sacri- 
ficer is verily the Adhvarya. This eye is this Aditya, thia 
(Aditya) is the Adhvaryu, this (Adhvaryu) is liberation, this 
(liberation) absolute liberation.” 4. 

He said,— Yijoavalkya, all ia pervaded by the light and 
dark halves of the lunar month ;{ all this is subject to the light 
and dark halves of the lunar months. By what means, over- 
coming the grasp of the light and dark halves of the lunar 
month, is the sacrificer liberated?” (He replied),—“ By the 
vital breath, which is the wind in the shape of the priest, call- 

* With reference to the sacrifice. 8’. 

+ With reference to the deities, S’, 

¢ Cuuse of liberation. 8’, 
if 3 Abesiate liberation is here the gaining of the atate of speech and of the deity of 

4) The cause of the continual change of such rites as the Dare’ end Parpamisa, 
{a time ; for although time is included in work, yet, independent of the performance 
of work, time, before and after work, the ide observed to change the causes of 
rites, for which reason the Uberation from time must be separately explained. 8’. 

{J Although time, as containing lunar days, is included in time, characterized by 
day and night, and although the sun is the Ruler of day and night, yet this is only 
the cass in general, but not with regard to days and nights, where there is an in- 
orease or decrease which are ruled by the moon, and in this respect x liberation 
from time as represented by luner days, is necessary. &. 


190 Brikad Aronyaka Uponishad, 


ed the Udgatar. The vital breath of the sacrificer is verily 
the Udgétar.. This vital breath is this wind, this (wind) is the 
Udgétar, this (Udgétar) is liberation, this (liberation) absolute 
liberation.” 5. 

He said,—“ Yéjnavalkya, this atmosphere is without founda- 
tion, as it were; by what approach* does (man) approach then 
the place of heaven?” (He replied),—* By the mind which is 
the moon in the shape of the priest, called the Brahma. The 
mind of the sacrificer is verily the Brahma; mind is this 
Brahma, this (moon) is the Brahma, this (Brahma) is liberation, 
this (liberation) absolute liberation.” So far the absolute emau- 
cipation (from death). Next the means.+ 6. 

He said,—* Y4jnavaikya, by how many Rikst of the Rig Véda 
does this Hotar in this sacrifice to-day perform the praise ?” 
(He replied), By three.”— By what three?” “By those, 
to be recited before (the sacrifice,) by those to be recited for 
the sake of the sacrifice, and by those to be recited for the sake 
of praise.” ‘What does he conquer by them?” “All that 
bears life.”§ 7. : 

He said,—“' Yajnavalkya, how many obiations|} does this Adh- 
varyu offer to-day in this sacrifice ?” (He replied), —“ Three.” 
“ Which are these three?” ‘The oblations which flame up- 
wards; the oblations which make a great noise; the cblations 
which fall downwards.”q| ‘‘ What does he conquer by them ?” 
* By the oblations that flame upwards, he conquers the world: 


* Ia 3.5, the liberation of the sacrificer from death has been declared, but not 
tho meana by which he effects it, These means are explained in the present 
section. 8’, 

+ Means are either all the appliances necessary for the performance of sacred 
rites, or the knowledge of those means. 8’. 

$ A Big does not moan here a single verse of the Rig Véda, but it refern to 
certain kinds of Rig-verees, which may include any number of Mantras. 

§ The three worlds, aecording to 8, since they are the supporters of life, and the 
three worlds correspond with the three kinds of Rike. 

II Oblations, fire offerings. 

In the oblations, flaming upwards, butter; in those making a great noise, 
meat ; and in those falling doWnwards, milk or the Soma juice is offered, 
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of the gods; for the world of the gods (déva) shines (dipyaté) as 
it were; by the oblations which make a great noise, he con- 
quers the world of the forefathers ; for the world of the fore- 
fathers is very noisy,* as it were; by the oblations which fall 
downwards, he conquers the world of man ; for the world of man 
is down below, as it were.” 8. 

He enid,— Yajnavalkya, by how many deities} does this 
Brahmé, (seated on the chair) to the right, protect to-day this 
sacrifice?” (He replied)—, “By one.” ‘“ Which is the one?” 
“The mind ;} the mind is infinite,§ infinite are the Visvédévas ; 
he conquers thereby the world of the Infinite.” 9. 

He said,— Yéjnavalkya, how many hymns of praise,|| will 
the Udgitar sing to-day in this sacrifice?” (He replied),— 
“Three.” ‘Which are these three?” “Those to be recited 
before (the sscrifice,) those to be recited for the sake of the 
sacrifice, and thirdly, those to be recited for the sake of praise.” 
“Which are those (three) according to their relation to the 
soul?” “The vital air that goes forwards (respiration) is those 
to be recited before,{ the vital air that goes downwards those 
to be recited for the sake of the sacrifice,* the vital air that 
equalises .those to be recited for the sake of praise” “ What 
does he conquer by them?” “By the Mantras to be recited 
before, he conquers the world of man, by those to be recited 
for the sake of the sacrifice, the world of the atmosphere, by 
those to be recited for the sake of praise, the world of the 
heavens.” Hence the Hotar As'vala became silent. 10. 


* ‘The noise refers to the lamentations of those who are punished for thelr crimes, 
s. 

+ The plural instead of the singular according to 8’., is either used to connect 
thi question with the former ones, or to deceive Yéjnavalkya, 

+ Por by the mind is Brahms meditated upon. 

§ This coeans, that the modifications of the mind are infinite, 

{i Bike either of the Rig or Sima Véda. 

{ Both going upwards, 

* As the wind going dowawards ceases & noise. 
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Second Bréhmana. 


Then asked* him Artabhiga,+ from the family of Jaratkéra,— 
“ Yéjnavalkya,” said he, “how many fetters} are there, and how 
many euxiliaries to them?” (He replied),—“ Hight fetters and 
eight auxiliaries.’ “Which are the eight fetters and the eight 
auxiliaries?” 1. 

The vital air thet goes forwards$ is a fetter ; it is enhanced 
by the vital going downwards, {j which is its auxiliary ; for by the 
vital air that goes downwards, smell is perceived, 2. 

Speech is a fetter; it is enhanced by the word which is its 
auxiliary, for by speech words are pronounced. The tongue isa 
fetter ; it is enhanced by taste which is its auxiliary ; for by the 
tongue various kinds of taste become manifest. 4. 

The eye is a fetter; it ist enhanced by colour which is its 
auxiliary ; for by the eye colours are seen. 5. 

The ear is a fetter; it is enhanced by sound which is its 
auxiliary ; for by the ear sounds are heard. 6. 

The mind is a fetter; it is enhanced by desire which is its 
auxiliary ; for by mind desires are formed. 7. 

The hands are a fetter ; it is enhanced by action which is its 
auxiliary ; for by the hands actions are done. 8. 

The skin is a fetter; it is enhanced by touch which ia its 


* The absolute liberation from death in the relation of the latter to time and work, 
‘has been explained in the preceding Brébmana. What then is the nature of death 
itself? Death ig an attachment, produced from the natural ignorancs of man, a9 
to the material world and to the soul. Death is therefore a bond, and the 
senses and their objecta by which death is characterised, are called chains and their 
enhancers, and it in the objest of this Bréhmapa to show the Liberation from death, 
as obaracterised by the sensual cheina and their enhancers, the sensual objects. S*. 

+ The aon of Ritubhéga. 

¥ The termsin the text are “ grahe”’ and ‘ati-graba,”’ graha, by which aomething 
is seized and stigraba, which sids in ths arizure,by which the seizure becomes stronger. 

§ The vital alr that goes forwards is here the sense of smell, from its counexion 
with the present topic. 5’, 

1) The vital air thet gocs downwards is here the sensation of amell, S". 
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auxiliary ; for by the skin the various kinds of touch become 
known. These are the eight fetters and the eight auxiliaries.” 

He said,—* Yajnavalkya, all this is the food of death. Which 
then is the deity whose food is death (himself) ?” (He repli- 
ed), —* Fire verily is death ; the same is the food of tite water ; 
(thereby) death again is conquered.” 10. 

He said,—‘ Yajnavalkya, when this spirit (Purusha) dies, do 
then the organs* ascend from him ?’+ Y4jnavalkya said ;— 
“No, by no means, no, by uo means ; theret united they are 
dissolved in him ;§ he becomes swollen, he becomes full of 
wind, when blown upon: the dead sleep.”{| 11. 

He said,—“ Yéjnavalkya, when this spirit dies, then what 
does not leave him?” (He replied), The name. The name 
indeed is infinite, infinite are the Visvédévas; he conquers 
thereby the world of the Ynfinite.” 12. 

He said,— Y4juavalkya,—when the speech* of the spirit 
departed is dissolved into fire, the vital air into the wind, the 
eye into the sun, the mind nto the moon, the ear into the quar- 
ters, the body into earth, the soult into the ether, the hairs of 
the body into annual herbs, the hairs of the head into trees, 
blood and semen into the waters, where then des this spirit re- 
main }”—(He replied), —“ Take, O gentle Artabhiga, my hand, 
{and let us go to a lonely place, there) we shall know (the 


* The fetters above mentioned, as speech, and their auziliaries are the imprest. 
sions of wards, etc. 

+ From hit who knows Brabma, 

¢ In him who knows Brshme. 

§ In the supreme Brahma; they become of the eame nature with him, 

Il There is no actual death; when the bonds are destroyed, the liberated does 
not proceed any where. 

‘J In 10 and 21, the state, which is obtained by the liberated, has been men- 
tioned. What then does become after death of him who is not liberated? Tho 
answer is given in the present section, 

* By speech, the vital airs, ete, sccording to S’. the tatelary deities are here to 
be understood, and not the organs, because they do not depart. 

+ The soul (6tzma) means here the place of the soul, the ether of the heart, 

2e 
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auswer of) this question ; this our (question) cannot be (decided) 
in a crowded place.”—Going there they deliberated. What 
they said there, was work,* what they praised there, was work. 
By holy work verily a person becomes holy, unholy by un- 
holy.” Hence Artabhaga from the family of Jaratkéra became 
silent. 18. 


Third Bréhmana.t 


‘Then asked him Bhujya, the son of Lahya,—* Yéjnavalkya,” 
said he, “ wandering {once} in the country of the Madras for the 
sake of studying the Védas, we came to the house of Patanchala 
of the family of Kapi, His daughter was possessed by a Gan- 
dharva.t We asked him,— Who art thou?’ He answered,—‘I 
am Sudhanvat, of the family of Angirasa” When asking him 
about the boundaries of the world, we said to him,—‘ Where are 
the Périkshitas? where are the Périkshitas?’ I (now) ask thee, 
O Yéjnavalkya, where are the Périkshitas?” 1. 

He (Yéjnavalkya) said,“ Verily he (the Gandharva), said,— 
They (the Périskhitas) went where the performers of the Asva- 
médha-sacrifice go.” ‘“ Where then go the performers of the 
Asvamédha-sacrifice ?” * This world§ extends to thirty-two days 
{of the journey) of the car of the sun ; the earth extends twice as 


% Work ae the material cause of man again sesuming a body, etc. 

+ Thi Brébmana, according to &., is to chow, that the rites have only 
worldly effects, .and that sbsolute liberation is thereby impossible, ‘The highest 
among all rites is the performance of the horse-sacrifice, in its double form, 
either as an actusl sacrifice, accompanied with knowledge, or aa a symbolicel 
ascrifice by mental representation. The effect resulting from the horse-sactifice, is, 
either individual, viz. tha obtaining of the nature of fre and other deities, or ui 
eel, as referring to the deity of the universe, viz. the obtaining of the nature of Hi- 
yayyegarbhs, the first-born, thet is to aay, by neither of those effects absolute libere- 
tion from the world, or identity with Brahma is obtained, 

A being of superhuman power, By saying, that he has his knowledge from 
auch a being, Blujya means to assert, that his knowledge must be superior to that 
of Yéjnavalkya, as not derived from sucha source, S$’, 

§ This world is, according to S/. the space, enclosed by the mountains of the 
Fising and the setting sanz, 
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far everywhere ; the ocean extends twice as far as the earth 
everywhere. There* as far as the edge of a razor, or the wing 
of a fly (extends), ao far extends the ether in the midst, Indra,t 
in the shape of a falcon surrendered them (the Périkshitas), to 
the wind ; the wind placing them upon himselft carried them 
there, where the performers of the Asvamédha-sacrifice abide. 
Tu this manner he {the Gandharva) praised the wind; there~ 
fore the wind is indeed the individuality, the wind the totality. 
Whoever thus knows, conquers the second death.” Hence 


Bhvjya, the son-of Lahya, became silent. 2. 


Fourth Bréhmana, 


Then asked§ him Ushasta, the son of Chakra,—“ Yajnaval- 
kya,” said he, “do explain to me that Brahma who is a witness 
and present, ]| that soul, which is within every (being).” (He re- 
plied),—“ It is thy soul which is within every (being).” “Which 
soul is within every one,O Yajnavalkya?” “That which breathes 


* There, according to S’.’s explanation, means at the aperture of the two halves 
‘of the mundane egg. ‘To thia end of the world leads a roed of the length, above 
described, and through the aperture, which la the ether, the performers of the horae- 
sacrifice go, to be united with the wind that surrounds it. 

T Paromés‘vara. 8’, 

t Making them like himself, 

§ ‘The connexion between the present question and the two preceding ones ta 
thua stated by S’. 1¢ has been declared that, seized by the fetters end their auxi- 
i2. the uenses and their objects, which are produced by-virtue end vice, 
man roams about in the world, again and again shaking off those fetters, and oguin 
‘and ogain ossuming them. The highest elevation to be guined by virtue bas ulso 
been explained, that is to say, the acquirement of the same nature with the two-fuld 
nature of Hi ragarbha, viz, with his nature as totelity or with his natare ag 
separated within individual existences. The present question iv to enquire, whether 
he who, seized by the nenses and their objects, arsumes one body after the other, 
exi # not, and if he exists, what ia his nature, that is to suy it shows, how to 
distinguish the soul from every other thing ax the indispensable meuns of liberation ; 
for the nature of the soul being comprehended, liberation ensues from the abure 
described bondage. 

{| Witness and present, the first, according to S’, means “' not obstructed by any 
thiog,” and the second “* without attributes’? 
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by the breath, is thy soul* which is within every (being) ; that 
which descends by the descending air, is thy soul which ie within 
every (being); that which goes everywhere by the air going every- 
where, in thy soul which is within every (being); that which 
ascends by the ascending air, is the soul which is within every 
(being) ; this thy soul is within every (being).” 1, 

Ushasta, the son of Chakra, said,—‘ As some one mary 
say: This is a cow, this is a horse, thus is this (Brahma) 
described by thee.t Do (now) explain to me that Brahma 
who is a witness and present, that soul whict is within every 
(being).” “It is thy soul which is within every (being).” 
“Which soul is within every (being), Yajnavalkya?’ “Thou 
couldst} not behold the beholder of the behulding ; thou couldst 
not hear the hearer of the hearing; thou couldst not mind the 
minder of the minding ; thou couldst not know the knower of 
the knowing. This thy soul is within every (being) ; every 
thing different from it, is transient.” Hence Ushasta, the son 
of Chakra, became silent, 2. 


Fifth Bréhmana, 


Then asked him Kahola, the son of Kushitaka,—“ Y4jnaval- 
kya,” said he, “ do explain to me that Brahma, who isa witness 


© ‘The cout, whose nature in knowledge. S’. 

+ To show Brahma by such signs as respiration, etc. ix the same, aa if some holy 
who engages to define « cow, etc. defines it merely by signs, saying for instance, 
the animal which goes there is a cow; that is to say, thy definition ia an improper 
one. 

+ Yéjnavalkya declines to give a definition of Brahma in the way, as it is given 
of ajar, ete. And his reeson for dechning it, is that auch a definition is contra- 
dictory to the nature of Brabms. For the nature of Brahma consista in the 
agency described as beboiding, etc. ‘The soul is the beholder of the bebolding, 
The beholding, hearing, knowing, ete. is therefore twofvld, the common one and that 
to which it in reality applies. The common beholding, etc. is 2 modification of the 
interne] organ by means of its connexion with the eye, etc, This is an effect, and 
‘has therefore a commencement and an end; but the beholding, etc. of the soul, the 
beholding of the bebolding, bas, by ite own nature, ud beginning and no end. 
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and present, that soul, which it is within every (being).”* (He 
replied),—‘ It is thy soul, which is within every (being).” 
“Which is (the soul), O Ydjnavalkya, that is within every 
(being) ?” “ (It is the soul) which conquers hunger, thirst, grief, 
delusion, old age, (and) death. When Bréhmanas know this 
soul,t then elevating themselves from the desire of obtaining a 
son,} from the desire of wealth, and from the desire of gaining 
the worlds, they lead the life of wandering mendicants ; for the 
desire of a son, is also the desire for wealth; the desire for 
wealth$ is also the desire for the worlds; for both are even 
desires, Therefore knowing wisdom let the Brihmana arm 
himeelf with strength.{| Knowing wisdom and strength the 

* In the first three Bribmanes the bondage of the sonl together with 
conse has been declared. In the fourth the existence of the so bound soul and 
independence on every other thing has been set forth. The fifth Bréhmana is to 


show the knowledge of the soul in connexion with the renunciation of the world a 
the cause of the liberation of the soul from bonduge. In this and the 








might therefore be justly asked, whether the two questions refer to one and the 
same soul, or to two, the supreme and the individual souls, The latter cuse appears 
the correct one on the first glance; for if it is one and the same soul, the second 
question seems uscless; on a closer consideration, however, this view must be 
abundoned ; for oue and the same whole of causes and effects in possessed of soul 
merely by one soul, ‘The difference between the present and the preceding ques- 
tions is this, that im the latter the soul is described, as far us it has existence and 
is independent of the body, while in the former the particular knowledge, in con- 
nezion with the renunciation of the world, is described, by which the liberation 
from that bondage takes place, 8, 

+ Kuow the soul, that is to say, their own soul os the supreme Beahma, 

$ ‘The desire of being united with a wife for the purposs of obtaining a son, by 
whom they were able to conquer the world. S’, 

§ Wealth ia twofold, human and divine weelth, Humon wealth supplies the 
means to perform rites ; by these rites, if unaccompanied with knowledge, the world 
of the forefathers is gained. Dirine wealth is knowledge; by rites, connected 
therewith, the world of the gods is gained, and the same also by mere kuowledge. 
From thia knowledge alao an elevation ia necessary to obtain perfect liberation from 
the world; for in reality that knowledge is ignorance. 8’, 

Il Wisdom, Pénditysm, the knowledge of Brahma, strength, such as results from 
the knowledge of Brahma. 3 


‘ 
The thinker, Muni, explained by S’, mananat Muni, that is a Yogi. 
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thinker, knowing the thinking and the not thinking of Brahma, 
will become a (true) Bréhmana.” “ By what (work) will the 
Bréhmana live?” ‘ He will remain such an one by any (work).+ 
Any (state) different from this (state of a Bréhman) is perisha- 
ble“? Then Kahola, the son of Kushitaka, became silent. 1. 


Sixth Brdhmaya. 


Then askedt him Gargi, the daughter of Vachaknu,— Y4j- 
navalkya,” said she, “all this (earth) is woven and rewoven on 
the waters;§ upon what then are the waters woven and re- 
woven?” (He replied),—“ On the wind,|| Gargi.” “On what 
then is woven and rewoven the wind?” “ On the worlds of the 
atmosphere, Gargi.” ‘On what then are woven and rewoven 
the worlds of the atmosphere?” ‘On the worlds of the 
Gandharvas, O Gargi.” “On what then are woven and re- 
woven the worlds of the Gandharvas?” “On the worlds of 
Aditya, O Gérgi.’? “On what then are woven and rewoven 
the worlds of Aditya?? ‘On the worlds of the moon, O 
Gérgi.” “On what then are woven and rewoven the worlds 
of the moon?” On the worlds of the stars, O Gargi.” “On 


4 © Not thinking and thinking, thus T have translated literally, different from 8',’s 
explanation, who explains “ Amaunam,” the kaowledge of soul and the remov- 
ing a belief of nan-soul, and “* Maunam the ultimate effect from remoring a belief 
in the non.saul, 

+t The vense in, for him who has acquired the true knowledge of Brahma, every 
work ix indifferent ; he is above work. 

$ Inthe last two Brihmupes it hos been declered, that the soul is within all; 
the next three Brahmenus are to give a more exuct definition of this. A. G, 

§ This ia the case, becanse the earth every where from without and within in 
pervaded by the water; otherwise it would be scattered every where like ® hand. 
fal of pounded rice, Here apples this argument, all that is an effect, that is finite 
and gross, is pervaded by something, which ia a caso, which is infinite and sub. 
tile ; and this commences from the five elements up to the soul, 8’. 

i] Instead of“ on the wind,” the answer ‘* on the fire” should be here expected ; 
but soya S’, the fire has no existence of its own, independent of water and earth, 
and is therefore not mentioned separately. 

{ The worlds of the atmosphere are composed of the five elements. 8”. 
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what then are the worlds of the stars woven and rewoven?” 
On the worlds of the gods, O Gfrgi.” “On what then are 
woven and rewoven the worlds of the gods?” ‘On the worlds 
of Indra, O G4rgi.” “On what then are woven and rewoven 
the worlds of Indra?’ “On the worlds of Prajépati, O Gargi.” 
“ On what then are woven and rewoven the worlds of Prajépati?”” 
On the worlds of Brahma, O Girgi.”’” “On what then are 
woven and rewoven the worlds of Brahma.” “Gargi,” said he, 
“do not ask an improper question,* in order that thy head may 
not drop down. Thou askest the deity which is not to be ques. 
tioned. Do not question, O G&rgi.” Thence Girgi, the daugh- 
ter of Vachaknu, became silent. 1. 


Seventh Bréhmana. 


' Phen asked himt Uddilaka, the son of Aruna,—“ Yajna- 
valkya,” said he, “in the country of the Madres we abode in 
the house of Patanchala of the family of Kapi for the sake of 
studying the science of offering. His wife was possessed by a 
Gandharva. We asked him (the Gandharva), ‘ Who art thou ?” 
He said, ‘ Kabandha, the son of Atharvana.’ He said to Patan- 
chala, of the family of Kapi, and to (us) priests, ‘O K4pya, 
knowest thou that Thread by which this world, and the other 
world and all beingst are bound together? Patanchala, of the 
family of Kapi, said,—‘I do not know it, O Venerable.” He 
said to Patanchala, of the family of Kapi, and to (us) priests §,— 
« Knowest thou, O Kapya, that inner Ruler who within rules 
this world and the other world, and all beings?’ Patan- 
chala, of the family of Kapi, said, ‘I do not know (this), O 
Venerable.’ He said to Patanchals, of the family of Kapi, and 
to (us) priests, ‘O K4pye, whoever knows the Thread and the 


* Do not ask an improper question, because it cannot be decided by argumeut, 
‘but only by the Sfatra, 8’. 

+ Patauchala’s pupils. 

+ From Brahmé downwards to inanimate matter, S’. 

§ Patanchele’s pupils, 
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Inner Ruler, knows Brahma, knows the worlds, knows the 
gods, knows the Védas, knows the elements,* knows the soul, 
knows all’ (Then the Gandharva) said (all about the Thread 
and the Inner Ruler) to them. Therefore do I know this. If 
thou, O Yéjnavalkya, ignorant of the Thread and the Inner 
Ruler, hast taken away the Brahma cows,t thy bead will 
certainly drop down.” “I know verily, Gautama, the Thread 
and the Inner Ruler.” “ Any one may say this, I know, I 
know; but tell the mannor, in which thou knowest.” 1. 

He said,—“ The wind, O Gautama, is the Thread; by the 
wind as by a thread are this world, the other world, all beings 
bound together, O Gautama. Therefore, O Gautama, it is 
said of a dead man, that his members are relaxed ; for by the 
wind, O Gautama, as by a thread, they are .bound together.” 
“This is so, O Yéjnavalkyn, (now) explain the Innfr Ruler.”2. 

* He who dwelling in the earth is within the earth, whom 
the earth does not know,t whose body is the carth, who within 
rules the earth, is thy soul, the Inner Ruler, immortal. 3. 

“He who dwelling in the waters is within the waters, %hom 
the waters do not know, whose bor'y are the waters, who within 
rules the waters, is thy soul, the Inner Ruler, immortal, 4. 

“ He who dwelling in the fire is within the fire, whom the 
fire does not know, whose body is the fire, who within rules 
the fire, is thy soul, the Inner Ruler, immortal. 5. 

“He who dwelling in the atmosphere is within the atmos- 
phere, whom the atmosphere does not know, whose body is the 
atmosphere, who within rules the atmosphere, is thy soul, the 
Inner Ruler, immortal, 6. 

© He who dwelling in the wind is within the wind, whom the 
wiad does not know, whose body is the wind, who within rules 
the wind, ia thy soul, the Inner Ruler, immortal. 7. 

“ He who dwelling in the heavens is within the heavens, whom 

* Or the beings. 


+ The cows destined for the best knower of Brahma. 
$ The deity of the earth, 
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the heavens do not know, whose bedy are the heavens, who 
from within rules the heavens, ie thy soul, the Inaer Ruler, 
immortal. 8. 

He who dwelling in the sun, is within the sun, whom the 
sun does not know, whose body is the sun, who from within 
rules the sun, is thy soul, the Inner Ruler, immortal. 

He who dwelling in the quarters, is within the quarters, 
whom the quarters do not know, whose body are the quarters, 
who from within rules the quarters, is thy soul, the Inner 
Ruler, immortal. 10. 

He who dwelling in the moon and stars, is within the moon 
and stera, whom the moon and stars do not know, whose 
body are the moon and stars, who from within rules the moon 
and stara, is thy soul, the Inner Ruler, immortal. 11. 

He who dwelling in the ether, is within the ether, whom the 
ether does not know, whose body is the ether, who from within 
rules the ether, is thy soul, the Inner Ruler, immortal. 12. 

He who dwelling in the darkness, is within the darkness, 
whom the darkness does not know, whose body is the dark- 
ness, who from within rules the darkness, is thy soul, the 
Inner Ruler, immortal. 18. 

He who dwelling in the light, is within the light, whom the 
light does not know, whose body is the light, who from within 
rules the light, is thy soul, the Inner Ruler, immortal. 

This is (his) relation to the gods. Next of (his) relation to 
the elements. 14. 

He who dwelling in all elements, is within the elements, 
whom the elements do not know, whose body are the elements, 
who from within rules the elements, is thy soul, the Inner 
Ruler, immortal. This is (his) relation to the elements. Next 
of (his) relation to the soul. 15. . 

He who dwelling in the vital air,* is within the vital air, 
whom the vital air does not know, whose body is the vital air, 


* In smell, accompanied by the air of respiration. 8’, 
2D 
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who from within rales the vital sir, is thy soul, the Inner 
Ruler, immortal. 16. 

He who dwelling in speech, is within speech, whom speech 
does not know, whose body is speech, who from within rules 
speech, is thy soul, the Inner Ruler, immortal. 17. 

He who dwelling in the eye, is within the eye, whom the eye 
does not know, whose body is the eye, who from within rules 
the eye, is thy soul, the Inner Ruler, immortal. 18. 

He who dwelling in the ear, is within the ear, whom the 
ear does not know, whose body is the ear, who from within 
rules the ear, is thy soul, the Inner Ruler, immortal. 19. 

He who dwelling in the mind, is within the mind, whom 
the mind does not know, whose body is the mind, who 
from within rules the mind, is thy soul, the Inner Ruler, 
immortal. 20, 

He who dwelling in the skin, is within the skin, whom the 
skin does not know, whose body is the skin, who from within 
rales the skin, is thy soul, the Inner Ruler, immortal. 21. 

He who dwelling in knowledge, is within knowledge, whom 
knowledge does not know, whose body is knowledge, who 
from within rules knowledge, is thy soul, the Inner Ruler, 
immortal. 22, 

He who dwelling in the seed,* is within the seed, whom the 
seed does not know, whose body is the seed, who from within 
rules the seed, is thy soul, the Inner Ruler, immortal. 
Unseen he sees, unheard he hears, unminded he minds, un- 
known he knows. There is none that sees, but he, there 
is none that hears, but he, there is none that minds, but 
he, there is none that knows, but he.t He is thy soul, the 
Inner Ruler, immortal. Whatever is different from him, 
is perishable.” Hence Uddélaka, the son of Arapa, became 
silent. 28. 


® In procreation. 8”. 
+ Vid, Br. 4.8, 4,2, Pros'us U. 419, and Katha U. 6, 12. Mupd 3, 9, 
Teint, 2, 4, Talay. U. 1, 3. 
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Then* the daughter of Vachaknu aaid,—“ O venerable Br&h- 
mans, I wish to ask him (further) two questions, If he 
answers them, then indeed none of you will ever defeat him 
in argument concerning Brahma.” (They replied),—‘ Ask 
(him), O Gérgi.” 1. 

She said,—“ As the king of the Kés'is or of the Vidéhas, the 
offspring of heroes, when he has bound the string to the string- 
Jess bow, rises in sight with two foe-piercing arrows in his hand, 
sv I will rise befure thee with two questions. Do thou make 
answer to me,.”—* Ask, O G&rgi.” 2. 

She said,—“ What is above the heavens, O Y4jnavalkya, what 
is beneath the carth, what is between, and what is these two, 
heavens and earth, and what is called the past, the present and 
the future,—upon what is all this woven and rewoven?” 3. 

He snid,—“ What is above the heavens, O Gérgi, what is 
beneath the earth, what is between, and is these two, heavens 
and earth, and what is called the past, the present, and the 
future,—all this is woven and rewoven on the ether.” 4, 

She said,—“ I bow to thee, O Y4jnavalkya, who hast explain- 
ed this (question) to me; be prepared for the other.” “Ask, 
O Gérgi.” 5. 

She taid,—‘* What is above the heavens, what is beneath the 
earth, what is between, and what is these two, heavens and 
earth, and what is called past, present, and foture,—upon 
what is all this woven and rewoven 7+ 6, 

He said,—* What is above the heavens, O Gérgi, what is 
beneath the earth, what is between, and what is these two, 
heavens and earth, and what is called past, present, and 
future—is woven and rewoven on the ether.” “Upon what 
then is the ether woven and rewoven?” 7. 


* This Biéhmona is to show the present, visible Brahma as independent of sny 
attributes. S’. 

f The second question, which is the same with the first, is intended firmly to 
establish the truth deciared before. S.’ 


2n2 
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He said,—“ It is called by the Brahmans* the indestructi- 
ble one, O Gérgi. (This) is not of a gross bedy, it is not 
subtile, not long, not wide, not red,t not viscid,t not 
shadow, not darkness, not air, not ether, not adhesive,§ 
not taste, not smel], not eye, not ear, not speech, not mind, 
not light, not life, not entrance,|} not measure, not within, not 
without. It does not consume any thing, nor does any one 
consume it. 8, 

* By the command of this indestructible (being), O Gérgi, 
sun and moon stay upheld in their places,** by the command 
of this indestructible (being), O Gérgi, heavens and earth stay 
upheld in their places; by the command of this indestructible 
(being), O G4rgi, minutes, hours, days and nights, the half 
months, the months, the seasons, the years stay upheld in their 
places; by the command ‘of this indestructible (being), O 
Gfrgi, the eastern rivers}+ flow from the snowy mountains (to 
the eastern quarter), the western} to the western quarter, and 
the others to the quarters, (ordained for them). By the com- 
mand of this indestructible (being), O Gérgi, men praise the 
giver, gods follow the sacrificer, (and) fore-fathers the ob- 
lation. 9. . 

«* Whoever, ignorant of this indestructible (being), O Gérgi, 
in this world performs offerings, adores the gods (and) practises 
austerities even many thousands of years, consumes at last the 
(fruit of his works), Whoever, ignorant of this indestructible 
(being), O Gargi, departs from this world, becomes a miser§§ 
again; whoever, knowing this indestructible (being), O Gérgi, 
departs from this world, is a (true) Brahman. 10, 

‘* The Bréhmens are here such as know Brahma, S’. 

+ Présoa U. 4, 9, Mund 3, 5. 

t Like fire. 8’. § Like water. 8’, | Like lac, 8‘. 

{ Not entrances, to whom there Is no entrance, anspproachable, 

© All these negatives are to establish the conviction, that Brahma hes no attri« 
butes, Vide. Véj S.U.8. Katha U. 3,15. Mund 1, 6, 

tt Katha U, 6,2, Taitt. U.2,8. tt TheGangé, ete. $¢ The Sindbu, ete. 8’. 

$$ Stores up the effects from works, like « miser riches. 





“ This indestructible (being), O Gérgi, although unseen sees, 
unheard: hears, anminded minds, unknown knows. There is 
uone that sees, but he, there is none that hears, but he, 
there is none that minds but he, there is none that knows, 
but he.* On this indestructible (being), O Gfrgi, the ether is 
verily woven and rewoven.” 11. 

She said,—‘ O venerable Brahmans, highly respect this 
(my word) and acquit yourself towards him (Y4jnavalkya) with 
salutation. None among you will ever become his conqueror in 
argument concerning Brahma,” Hence the daughter of Vache- 
knu became silent, 12. 


Ninth Bréhmana. 


Then askedt him Vidagdha, the son of S'akala,—“ How many 
gods are there, O Yéjnavalkya?” He (answered),— This can 
be learnt from the Nivit ;t as many (gods) rs are mentioned in 
the Nivit of the Vais’vadéva (Sistra), (so many are there), (viz.) 
three and three hundred, and three and three thousand 
(8,806).”§ He said,—* Om ! How many gods are there,O Yajna- 
valkya?” “ Thirty-three.”—He said,— Om! How many gods 
are there?” He said,—“ Six.” He said—“Om! How many gods 
are there, O Yéjnavalkya?” “Three.” He said,— Om! How 
many gods are there, O Y4jnavalkya?”? “Two,” He said,—~ 


© Prone, 4,8. Ha, Talavakéra U. 1, 4—8. 

+ After it bas been stated, that the earth, the other elements, eto., by thelr 
maccessively more and more subtile natare are, one to another, in the state which 
hau been called woven and rewoven,”” Brahms bas been declared to be within all. 
(Bréhm, 4-6.) It bas been farther stated, that Brahma has the attribute of 
“ Ruler’ in the divisions of the thread which pervade the whole manifested world, 
for all that is manifested requires, to be understood, the Raler as ite cane. The 
present Brébmapa undertakes now to show, how the nature of Brabme as a wit- 
ess, and as present, can becomprehended by the maximum and minijwum numbers 
of the gods. 8’ 

The title of a set of Mantras, defining the number of deities, S’. 

§ This is no doubt the amount of the number of the text, according to the ex- 
plonation of S’ankars ; the number given in the Tiké 3,336, is probably owing to 
the mis. apprehension of a eopyist who added “ trins’at”” (30.) 
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Om! How many gods are there, O YAjnavalkya?” “ Adhy- 
ardha.”* He said,—* Om! How many gods are there, O Y4j- 
navalkya?”’ “One.” He said,—* Om! Which are these three 
and three hundred, and three and three thousand.” 1, 

He said,—* This is even for their glory; there are (in rea- 
lity) thirty-three gods.” “ Which are those thirty-three?” 
"Hight Vasus, eleven Rudras, twelve Adityas. These are 
thirty-one; besides Indra and Praj4pati. These are thirty- 
three.” 2. 


“Which are the Vasus ?” “ The fire, the earth, the wind, the 
atmosphere, the sun, the heavens, the moon, and the stars. 
These are the Vasus, for upon them this all is founded ; this 
means Vasu, therefore they are called Vasus.” 3. 

“Which are the Rudras?” ‘The ten organs (Prinah) in 
man, and the soul as the eleventh. When they leave this 
body after death, they weep. Therefore, because they weep 
{Rodayanti), they are called Rudras.” 4, 

“ Which are the Adityas?” “The twelve months of the 
year are the Adityaa ; for taking all thist they pass. Because 
taking all this they pass (4dadiné yanti), therefore they are 
called Adityas.” 5. 

‘Who is Indra, who is Prajépati?” “The cloud is Indra, 
the sacrifice is Prajdépati.” ‘Which is the cloud?” “ The 
lightning.” “ Which is the sacrifice?” “ The animals.” 6. 

Which are the six?” “The fire (Agni), the earth, the wind, 
the atmosphere, the sun and the heavens ;{ for they are six; 
for this all is six.” 7. 

“Which are the three gods?” “The three worlds,§ for within 


* Adhyardha, which ie more then half, half of two would be one ; to distinguish 
it from the next, this term appears to have been chosen; see the explanation, 
given in 9. 

‘+ All this, the age of man end the fruit, derived from works, 8’. 

¢ In this number the moon and the stars are omitted. 

§ Earth and fire together are here considered as one god, the atmosphere and the 
wind as the seoond, and the heavens and Aditya (the sun) aa the third god, 4. @. 


Third Chapter. Ninth Brahman. 207 


them all those gods are (comprehended).” “Which are the two 
gods?” “Food and life.” ‘“ Which is the Adbyardha?” “ He 
who purifies.”* 8. 

« Here it is objected,_-He who purifies, is one even ; how 
then is he Adbyardha?”+ “Because all obtains increase in 
him,t therefore is he Adhyardha.” “ Which is the one god?” 
“Life ; this is called Brahma, this what is beyond.”’§ 9. 

“ Whoever knows that spirit (Purusha), whose abode is the 
“earth, whose place (of sight)|| is the fire, whose light is the 
mind,—as the highest locality of every soul, is in truth the one 
who knows.” “1 know indeed, O Y4jnavaikya, that spirit, the 
highest locality of every soul, of whom thou speakest. He is 
the apirit who abides in the body.” “ Qay, O Sékalya, which 
is the deity of the same?” He said, “ Immortality.” 10, 

“Whoever knows that spirit, whose abode is desire, whose 
place (of sight) is the heart,{ whose light is the mind, as the 
highest locality of every soul, is in truth one who knows.” “I 
know indeed, O Yajnavalkya, that spirit, the highest locality 
of every soul, of whom thou speakest. He is the spirit, whuse 
nature is desire.” “Say, O Sékalya, which is the deity of the 
same?” He said,—“ Women.” 11. 

“ Whoever knows that spirit whose abode are colours, whose 
place (of sight) is the eye, whose light ia the mind, as the 
highest locality of every soul, is in truth one who knows,” TI 
know indeed, O Yéjnavalkya, that spirit, the highest locality 
of the whole soul, of whom thou speakest. He is the spirit in 
the aun.” “ Say, O Sékalya, which is the deity of the same ?” 
He said,—“ Truth.” 12. 


* The wind. + The objection seema to be made from the literal meaniog 
of Adbyardba, which is ‘half.’ 

$ Adbyérdbnotedhi ridbim prépnoti. 

§ Vid. 2, 3,2, 

Il Place (of sight) lokeh, lokayati aneneti. 5’. 

{ The heart, intellect. 8’, 

© Adayana yenti, 
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« Whoever knows that spirit, whose abode is the ether, whose 
place (of sight) is the ear, whose light is the mind,—as the 
locality of the whole soul, is in truth one who knows.” “Iknow, 
O Yéjnavalkya, the spirit, the locality of the whole soul, of 
whom thou speakest. He is the spirit who abides in the ear, 
to whom all hearing is subject.” “Say, O Sfkalya, which is 
the deity of the same?” He said,— The quarters.” 18, 

“Whoever knows the spirit, whose abode is darkness, whose 
place (of sight) is the heart, whose light isthe mind,—-as the 
highest locality of the whole soul, is in trath one who knows.” 
“1 know indeed, O Yajnavalkya, the spirit, who is the highest 
Jocality of the whole soul, of whom thou speakest. He is the 
spirit, whose naturgis shadow.” “Say, O Sékalya, which is 
the deity of the same?” He said,—“ Death.” 14, 

“Whoever knows the spirit, whose abode are the colours, 
whose place (of sight) is the eye, whose light the mind,—as the 
highest locality of the whole soul, is in trath one who knows.” 
“I know, O Yéjnavalkya, the spirit, who is the highest loca- 
lity of the whole soul, of whom thou speakest. He is the spirit 
who abides in the looking-glass.” “Say, O Sékalya, which 
is the deity of the same?” He said,—“ The breath.” 15, 

“Whoever knows the spirit, whose abode are the waters, 
whose place (of sight) is the heart, whose light the mind, as 
the locality of the whole soul, ia in truth one who knows.” “I 
know, O Yajnavalkya, the spirit, who is the highest locality of 
the whole soul, of whom thou speakest. He is the spirit who 
abides in the waters.” “Say, O Sékalye, which is the deity 
of the same?” He said,—*“ Varnya.” 16, 

“Whoever knows the spirit, whose abode is in the semen, 
whose place of sight is the heart, whose light is the mind, as the 
highest locality of the whole soul, is in truth one who knows.” 
“I know indeed, O Yéjnavalkya, that spirit, as the highest 
locality of the whole soul, of whom thou speakest. He is the 
spirit who abides in the sun.” ‘Tell, O Sékalya, which is the 
deity of the same?” He said,— Prajépati.” 17. 
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Yjnavalkya said,—° O S'akalya, these Brélmays have made 
thee cinders.” 18. 

Sékalya said,—O Yéjnavalkya, (does this thy boast), that 
thou hast defeated these Kura and Panchala Bréhmags in ar- 
gument, (arise from a conceit that) thou knowest Brahma?” 
“T know the quarters with their deitics and their localities.” 
“Tf thou dost know the quarters with their deities and 
localities —19. 

Which deity art thou in the eastern quarter?” “The sun.” 
* Where is the sun located?” “In the eye.” “ Where has the 
eye its locality?” “In colours; for by the eye colours are 
seen.” “ Where is the locality of colours?” He said,—“ In the 
heart; for colours are produced by the heart ; the heart there- 
fore is the locality of colour.” “Thus is it, Yéjnavalkya. 20, 

Which deity art thou in the southern quarter?” “The 
deity of Yama.” “Where is the locality of Yama?” “In 
sacrifice.” ‘ Where is the locality of tho sacrifice ?” “ In the 
bestowal of gifts.”* ‘Where is bestowing of gifts?” “Iu 
faith ; for if a man have faith, he gives gifts; faith therefore 
is the locality of bestowal of gifts.” “ Where is the locality of 
faith?” “In the heart,” said he ; “ for by the heart he knows 
faith ; the heart therefore is the locality of faith.’ “Thus is 
it, O Y4jnavalkya. 21. 

Which deity art thou in the western quarter?” ‘“ The 
deity of Varnna.” ‘ Where is the locality of Varuna?” “In 
the waters.” ‘ Where is the locality of the waters?” “In 
the semen?” “ Where is the locality of the semen?” “In the 
heart; for it is said of a son, who resembles (his father), he is 
dropped from (bis) heart, as it were, he is made of (his) heart, 
as it were; the heart therefore is the locality of the semen.” 
“Thus is it, O Y6juavalkya. 22. 

Which deity art thou in the northern quarter?” “The 
deity of Soma.” “ Where is the locality of Soma?” “In the 


* To the officiating priests, from whom the sacrificer purchases the sacrifice. 8’, 
25 
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initiatory rite.”* ‘Where is the locality of the initiatory rite?” 
“In truth ; for we say concerning a person, who has perform- 
ed the initiatory rite,—speak the truth ; the heart therefore is 
the locality of the initiatory rite.” ‘ Where is the locality of 
truth ?” “In the heart,” said he ; “ for by the heart man knows 
truth; the heart therefore is the locality of truth.” “Thus 
is it, O Yajnavalkya. 23. 

Which deity art thou in the polar quarter ?”’} “ The deity 
of Agni.” ‘ Where is the locality of Agni?” “In speech.” 
* Where is the locality of speech?” “ In the heart.” “ Where 
is the locality of the heart?” 24, 

YGjoavalkya said,—“O Ahallika,t if thou believest at any 
time that the heart isin any other place than in our (body), 
if the same is in any other place than in our (body), then 
why do the dogs not eat it, or the birds not tear it?” 25. 

* Where art thou and where is self§ located?’ “ In 
“the vital air that goes forwards.” Where is the location 
“of the vital air that goes forwards?” In the descending 
air”? “Where is the location of the descending air?” “In 
the circulating air.” Where is the location of the cir- 
culating air?” “In the ascending air.” “Where is the 
location of the ascending air?” “In the equalising air. This 
soul, which is neither this, nor that, nor aught else, is in- 
tangible, for it is not to be laid hold of ; itis not to be dissipated, 
for it cannot be dissipated ; it is without contact, for it does not 
come into contact ; it is not limited; it is not subject to pain, 
nor to destruction.—There are eight abodes, eight places (of 
sight), eight deities, aud eight Purushas. Whoever understands 
those Purushas in their division,|) and again in their union,f 
has overcome (the world). I ask thee about the Purusha in 
the Upanishads. And thou explain not him to me, thy head will 


© A rite previous to the ancrifice. This may be also rendered, In the initiae 
tory Mantra,” the Mantra which the sacrificer receives previous to the sacrifice, 
The quarter which is above those who dwell on the mountain Meru. S‘. 
 Aballika, ahani iyate, a being who diseppears in the day time, a ghost. 8’, 
§ Atma means here the body. S'. 
{| In their eight-fold division. S’. 
{| An they are united in the heart. 8, 
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fall off? S’4kalya knew him not, so his head fell off. More- 
over robbers took away his bones, mistaking them for some 
thing else.* 26. 

Then he said,“ O venerable Brahmans, let any one among 
you who wishes it, question me, or do you so all together. Or 
I will question any one among you who desires it; or I will 
question you altogether.” The Bréhmanas dared not. 27. 

He questioned them by these Slokas,—‘As the tree is 
identical with the lord of the forest,t so is the Purusha identical 
with trath. His hair is the leaves, his skin the external bark. 
From his skin blood flows, as sap from the bark; therefore if 
he be hurt, blood proceeds from him, as sap from a wounded 
tree. The parts of flesh are the layerst (of wood) ; the inner 
bark is firm like the tendons. The bones are the inner 
layers of wood ; the pith is made like the marrow. Ifa tree be 
cut down, it springs up anew from the root. From what root 
rises mortal (man), if cut down by death? Do not say, from the 
semen, because this is produced from the living. The tree 
apringa {also) from seed; after it has died away, it is visibly 
produced (again from seed), Ifthe tree be destroyed together 
with its root,§ it does not spring up afresh. If then mortal 
{man) be cut down by death, from what root shall he spring 
up? He who has (once) been born, cannot be born (any more). 
Who (then) produces him afterwards again ?’’|{ 

It is Brahma, who is knowledge and bliss, the highest sim 
of the giver of wealth (as he is) of that one who abideth (in 
Him) and knoweth him.* 5. 

© While his body wes being carried for the performance of the funeral rites by 
his disciples to his house, S’, 

+ ‘ Vanuspati,”’ lord of the forest, is another name for “tree.” 

+ This evidently refers to the outer woody layer or alburaum. 

§ Or with its seed. 5’, 

| Hore is the end of the narrative. The Bréhmays could not answer the quen- 
tion of Yéjnavalkya with reference to the last cause of the world, aud thereby the 
superiority of his knowledge was established, Jn the next sentence the answer is 
given by the S’ruti iteelf, 8’, 

T Of him who performs ceremonies, of the sacrificer, 8’, 

* Of him, who no longer practising rites knows Brahma in his trae nature, 8’, 
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FOURTH CHAPTER. 
First Brdkmana. 


Janaka,* the king of the Vidéhas, sat (on his throne). 
Then came Yfjnavalkya. He said,—“ Why hast thou come, 
O Yéjnavalkya? Is it seeking cattle, or subtile (questions) ?” 
“ Even both, O king of kings,” said he. 1. 

“Let us hear, what any has taught thee.” ‘“‘Jitvé, the 
son of S‘ilina taught me, speechis Brahma.” “ As one having 
an excellent mother, father and teacher, the son of S’ilina 
taught, speech is Brahma—for of what use is a person who 
cannot speak? He, no doubt, taught thee his (Brahma’s) 
place and site.”t “He did not teach me that Brahma is only 
oue-footed,t O king of kings.’ “Then, O Y4jnavalkya, do 


* The connexion of the two next Bréimanas with the preceding chapter is thus 
esplained by S’ankara,—It has been stated, that the eight Purushas (Vid. 3, 9, 10 
17), are separated from each other, and agin united io the heart; thut thie agtin 
separates into firs according to the division of the quarters (1, ¢. 18—24) 5 again, 
that they, the heart and the body, in their mutes! dependence are one, in the 
Sdtra or the soul of the world, Saména by name, whose nature is present in 
the five vitul aire (e. 1. 26) ; and lastly, that the Pacusha of the Upanishad sur- 
posses the soul of the world or the Stra und isto be defined by negations, und at 
the same time (positively) a the present Brahma, and the substential oause of all in 
the words “* Knowledge and bliss, etc.” (e. 1.28.) In the next two Bréhmanas 
it will be explained, in what munner this Braiima may again be comprehended by 
the deities of speech, etc. Ananda Giri expresses the couneaion briefly thus,—In 
the former cheptor the nature of Brahma, as existence, knowledge and bliss, has 
een defined after the manner of a wrangling dispute, in the present it is explained 
in 4 formal argament. 

+t According to S’. place (dyatana) means body. and site (Prutishtha) the con- 
tinual existence in the past, present and future times, where body seems to denote 
the transient, and site the permanent nature of Brahma with regard to time, 

+t This passage is rather obscure and admits of several explanations. ‘The literal 
translation may be two-fold. First, ‘he did wot tell me sc, This Brahmo is one- 
footed, © king of kings.'” And the apparent meaning is, Thou hast determined 
Brahma by two attributes, as having place end site. But this is not correct ; for, 
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thou give us the explanation.” “ Verily, speech* is the place, 
the ether, the site, the knowledge! In this viewt let one medi- 
tate on him (Brahma).” What knowledge,t O Yéjnavalkya?” 
He srid,—“ Verily, speech, O king of kings. By speech, O kieg 
of kings, a friend is made known ; (so are made known) the Rig 
‘Véda, the Yajur Véda, theSéma Véda, the Atharvans and Angiras 
the narratives, the doctrines of creation,the science, the Upani- 
shads, the memorial verses, the aphorisms, the explanation of 
tenets, the explanation of Mantras,§ the fruits of sacrifices, of 
offerings, of bestowing food, of bestowing drink, this world and 
the other world and all beings. By speech, O king of kings, ia 
Brahma known; speech, O king of kings, is the supreme 
Brahma, Speech does not desert him who with this knowledge 
meditates on that (Brahma), all beings approach him ;|| having 
become a god, verily he goes to the gods!” ‘I will give thee 
a thousand cows, big as elephants,” said Janaka, the king of 
the Vidéhas, Y4juavalkya said,— My father admonished me 
—where one does not instruct, one should not take (gifts).” 2. 


being single in all respects, Brama can bave only one attribute. This explanation, 
however, does not agree with the next passage, where speech, representing Brahma, 
hag four attributes, viz. place, ether, site, and knowledge; unless the lest attribute 
(knowledge) be considered as the true one which defines the nature of Brahma, 
Or secondly,— He did not tell me, that this (Brahma) is only one-fouted,””—ue 
thou supposest it to be, but rather four-footed. S’ankura adopte neither of these 
interpretations, but expluing the passage as follows,—t‘ The other, (Yéjnavalkya) 
uaid,—¢ He did not tell me (a0)? The other (the king) “If thisis the 
conse, then is Brahma one-footed,” “(The idea of) Brabma is without effect, if 
lie be meditated upon as having only three feet, O hing of kings.” * If 80, then 
explain the matter to me according to thy knowledge, O Yéjanvulkya.” —&.'s ex- 
planation agrees in seuse, although not in detail, with the second version, above 
given.”” 

© Speech, the speech of Brahma, represented by the deity of speco, 8", 

is knowledge, being the fonith foot of the Brahma of the Upanishad, S’. 

nestion means, is it knowledge itself, or the caase of knowledge? Is it 
dintivguished from Brahma, as his place end foundation are, or is it not distinguish+ 
ed from kim? And the auawer implies, that it is not distinguished. 9’. 

§ Vid. p. 179, where the above terms have been explained. 

il With offerings and presents, 
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Let us hear, what another has taught thee.” “ Udanka, 
the son of S‘ulbasa, told me, life is Brahma.” “ As one having 
an excellent mother, father and teacher, the son of S/ulbasa 
taught, life is Brahma; for of what use is a person who has no 
life? He, no doubt, tanght thee his place and site.” “He 
did not teach me that Brahma is only one-footed, O king 
of kings.” ‘Then, O Yéjnavalkya, give us the explanation.” 
“ Life is even the place, the ether, the site, that which is dear 
to us! In this view Jet one meditate on him.” “ What dear 
object, O Y4jnavalkya?? He said,—* Verily life is the dear 
object, O king of kings. For love of life,O king of kings, 
one desires what is not desirable, seizes on what is not to be 
seized ; for the desire of life, O king of kings, arises dread of 
being killed* wherever one goes. Life, O king of kings, is the 
supreme Brahma, Him who that knowing meditates on that 
(Brahma), does life not desert, him all beings approach; hav- 
ing become a god, he even goes tothe gods!” “J will give 
thee a thousand cows, big as elephants,” said Janaka, the 
king of the Vidéhas. Yajnavalkya said,—‘ My father ad. 
monished me—where one does not instruct, one should not 
take (gifts).” 3. 

“Let us hear, what another has taught thee.” “ Barkku, 
the son of Vrishna, taught me, the eye is Brahma.” “As 
one having an excellent mother, father and teacher, the son 
of Vrishna taught, the eye is Brahma; for of what use is 
one who does not see? He, no doubt, taught thee his 
place and site.” “He did not teach me that Brahma is 
only one-footed, O king of kings.” “Then, O Yéjnavalkya, 
give us the explanation.” “Verily the eye is the place, the 
ether, the site, the truth! In this view let one meditate un 
him.” “ Which truth, O Y4jnavalkya?’” Hessid,—* The eye, 
O king of kings. When one who sees with the eye, is asked, 
O king of kings, hast thou seen? (Should) he anawer, I 
have seen, then that (which he has seen) is truth. The eye, 

* From robbers, ete. 
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© king of kings, is the supreme Brahma. The eye not deserts 
him who with this knowledge meditates on that (Brahma) ; all 
beings approach him; having become a god, verily he goes 
to the gods.” “TI will give thee a thousand cows, big as 
elephants,” said Janaka, the king of the Vidéhas. Yajnavalkya 
srid,— My father admonished me—where one does not in- 
struct, one should not take (gifts).” 4, 

“Tet us hear, what another has taught thee.” “ Garda- 
bhivipita, of the family of Bharadv4ja, taught me, the ear ia 
Brahma.”’* “As one having an excellent mother, father and 
teacher, Bhéradv4ja taught, the ear is Brahma; for of what 
use is he who docs uot hear? He, no doubt, taught thee 
his place and site.” “He did not teach me that Brahma ia 
only one-footed, O king of kings.’ “Then, O Yéjnavalkya, 
give us the explanation.” “Verily the ear is the place, the 
ether, the site, the infinite! In this view let one meditate on 
him.” “ What infinite, O Ydjnavalkya?? He said,—“ Verily 
the quarters are infinite, O king of kings. Therefore, O king 
of kings, none comes to the end of any quarter whichsoever ; 
for the quarters are infinite, The quarters, O king of kings, are 
the ear ; the ear, O king of kings, is the supreme Brahma. The 
ear not deserts him, who with this knowledge meditates on 
that (Brahma), all beings approach him; having become a god, 
verily le gocs to the gods.” “I will give thee a thousand 
cows, big as elephants,” said Janaka, the king of the Vidéhas,: 
Yajnavaliya said,“ My father admonished me—where one 
does not instruct, one should not take (gifts).” 5. 

«Let us hear, what another has taught thee.” “ Satyakéma 
the son of Jab4l4, taught me, the mind is Brahma.” “As one 
having an excellent mother, father and teacher, the son of 
Jabélé taught, the mind is Brahma; for of what use is he who 
has no mind? He, no doubt, taught thee his place and site.” 
*« He did not teach me that Brahma is only one-footed, O king 


* And thus the eye differs from the other senses, for Instance from. the evi. 
dence of words where doubt may arise. 
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of kings.” “Then, O Y4jnavalkya, give us the explanation.” 
“The mind is the place, the ether, the site, happiness! By this 
Jet one meditate on him.” “Which bliss, O Yéjnavaikya ?” 
He aaid,—“ Verily the mind, O king of kings. By the mind, 
G king of kings, one has a desire after a wife; through her a 
son similar (to one-self) is born; he (the son) is bliss. The 
mind, O king of kings, is the supreme Brahma. Mind not 
deserts him, who with this knowledge, meditates on that (Brah- 
ma), all beings approach him ; having become a god, verily he 
goes tothe gods.” “I will give thee a thousand cows, big 
as elephants,” said Jannka, the king of the Vidéhas. Yajna- 
valkya said,—‘‘ My father admonished me—where one does 
not instruct, one should not take (gifts). 6. 

“Let us hear, what another has taught thee.” “ Vidagdha, 
of the family of S'ékalya, taught me, the heart is Brahma.” 
“As one, having an excellent mother, father and teacher 
S/ékalya taught, the heart is Brahma; for of what use is he 
who has no heart. He, no doubt, taught thee his place and 
site.” “He did not teach me that Brahma is (only) one- 
footed, O king of kings.” “Then, O Yjnavalkya, give us 
the explanation.” “ Verily the heart is the place, the ether, 
the site, the locality!” ‘ Which locality, O Y4jnavalkya?” 
He said,—* The heart, O king of kings, is the place of all 
beings; the heart, O king of kings, is the site of all beings ; 
in the heart, O king of kings, are all the beings sited. The 
heart, O king of kings, is the supreme Brahma. Heart not 
deserts him who with this knowledge meditates on that (Brah- 
ma), all beings approam him; having become a god, verily 
he goes to the gods.” “TI will give thee a thousand cows, big 
as elaphants,” said Janaka, the king of the Vidéhas. Y4jua- 
valkya said— My father admonished me—where one does 
not instruct, one should not take (gifts).” 7. 


e 
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Becond Brdhmana.* 

Janaka, the king of the Vidéhas, (rising) from (his) throne, 
approached (Y4jnavalkya) with humility gaying,— I bow to 
thee, O Y4juavalkya, do thou instruct me.” He said,“ As one 
who is going to travel a great distance, takes a chariot ora boat, 
so art thou prepared in mind (for the knowledge of Brahma) by 
those Upanishads ;¢ thus art thon venerable, wealthy ; thus hast 
thou read the Védas, and art instructed iu the Upanishads.+ 
(I now ask thee), when liberated from this (body), where art 
thon to go?” “I know not, O Venerable, where I am to go.” 
“Then I will tell thee, where thou art to go.” “Say, O Venor- 
able.” 1, 

Indha§ ia verily the name of that Purusha who dwells in 
the right eye, Him whose true name is Indha, they cal} In. 
dra, by an. indirect name; for the gods like indirect names, 
and dislike to be named directly.|| 2. 

Again, that which in the shape of a Purusha dwells in the 
left eye, is his wife, the Virét. The union of them* is the 


© In the antecedent Bréhmane have been mentioned some modes of meditation as 
condacive towards the knowledge of Brahma; the presont Brélinane is to set forth 
the states of waking, etc, as means of attaining the knowledge of Brahma, A. G. 

+ The term “ Upanishads’ means here of course not the knowledge of Brabma, 
but certain meditations with regard to Brahma which have been explained in the 
antecedent Bréhmaya, 

t Bat though thou art farnished with all these appliances, yet thon hast not at- 
tained the highest object of man, unless thou have the knowledge of Brahma. 8’. 

§ It in intended to show the fourth (or supreme’ Brahms by re-capitulating what 
hag been said before with reference to Brahma considered as Vis'wa, (or the soul, 
endowed with a gross body), a8 Taijess, (or the soul, endowed with « aubtle body) 
and as Prijos (or the soul endowed with a caumal body). AX. G. 

a Vide a slmiler passage in the Aiter. U. 1,3, 14. 

{ Vais’wanara, elthough one, is, in the present sentence and in the proseding 
section, represented, as # couple, vis, Indra and Indr&ui, for the pufpose of medi- 
tating upon him, A. G. That A’. is right, is evident from tha term Virét, 
smother name of Vais'wanara, which refers to both Indra and Indrén{ and points 
ont the idea according to which they are to be comprelended as one. 

* The union of Indra and Indrégf, which in the stute of waking is calied Vit 
{Vais’wauara, Virdt), bears ia the state of dream the name of Taijasa. X. G. 

2F 
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ether within the heart ;* again their food is the red lump within 
the heart ; again their place of retreat is the net-work} within 
the heart; again the road to be travelledt on, is the artery 
which rises upwards from the heart. As a hair a thousand 
times divided thus do its (the body’s) veins, called the good,§ 
become which are located within the heart. Proceeding by 
these (veins) that (food) proceeds. Thereis, as it were, nourish- 
went yet more subtile than that. From this corporeal soul (is 
nourished the higher goul).|| 3, 

Its] eastern quarter are the vital airs that go to the east, 
its southern quarter the vital airs that go to the south, its 
western quarter the vital airs that go to the west, its north- 
ern quarter the vital airs that go to the north, his ascend- 
ing quarter the ascending vital airs, his descending quarter 
the descending vital airs, all quarters all vital airs. This soul 

* The union of them (aa Taijasa) takes place in the ether of the beert, end the 
heart is here the lump of flesh on which they subsist. To understand this, it is 
necensary to know the different kinds of food for the different parts of the body. 
Food undergoes a double modification by the process of digestion, a gross 
and ‘ee subtile ons, The product of the former is carried off by oxore- 
tion. @ product of the latter is again modified by the digestive heat and 
sonverted into two juices, The one juice of mean subtility, consisting of the five 
elements, nourishes the gross body by its change into blood, &. ‘The other juice 
in very aubtile, and constitutes the red fump which, efter it has entered the fine 
blood-vessels of the heart, supplies the sustenance of the eubtile hody of Indra (as 
‘Taijasn), when united with Indrén{ in the heart. 5%, 

+ It in like w net-work from the countless wumber of apertures between the 
aubtile blood-vessels. 8’. 

The road from the place of waking to the place of dream. 8’, 

$ Vid. itt, U. 1, 8, 14. 

() Or, there in yet (e higher soul) than the one mentioned, whose food (the food. 
of the higher soul) is more subtile. The corporeal soul is Vis‘wanara, and the 
higher, Taijeon, 

{| Taljesa,*whose abode in in the heart, when supported by subtile life, becomes 
Jife (Préna), thet is to sey, the Prine which is called Préjon (the soul of imperfect 
knowledge, of the third state of the individual soal, corresponding to the third stete 
of the universal soul, which is called 1’s’wara, the Ruler). This refera to him who 
knows, aid who from the state of Vais’wanara has graduslly obtained the state of 
Taljaan ond of lifo (Prius). 8°. 
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which is néither this, nor aught else, which is intangible*—for 
it cannot be laid hold of—, not to be dissipated—for it cannot 
be dissipated—, without contact—for it cannot come into con- 
tact—-, not limited, not subject to pain nor to destruction ; this 
fearleas} (soul), O Janaka, is obtained by thee,” thus said Y4j- 
navalkya. Janaka, the king of the Vidéhas, snid,—“* May that 
fearless (Brahma) become thy own, O Y4jnavalkya, which thou, 
O Venerable, hast taught us. I bow to thee ; let this kingdom 
of the Vidéhas and this myself be thine.t 4. 


Third Brdhmana. 


YAjnavalkya§ went to Janaka, the king of the Vidéhas. He 
bethought him, I will not say aught. (It happened that for- 
merly), when Janaka, the king of the Vidéhas, and Yajnavalkya 


* One who thus knows, attains gradually the general soul. When he has identified 
the individual soul with the universal soul, he obtaina the fourth Brebma by auch 
negations as he is not this, he is not that. 8’, Vid, Br. X. 3, 9, 26. 

+ Fearless, beoause it is beyond any cause of fear, as buth, death, etc. §'. 

$ Vid. Chb, U’,, 3, 12, 6. and Katha Up. 1, 27-29, 

§ In hia introduction to the present Bréhmena, showing ite connexion with the 
preceding section, S.’ recapitulates. tbe principal points of the third chepter. Tho 
visible and present Brahma is also the supreme Brahma whose nature is know. 
ledge, which is evident from such passages as, “ There is none that aces but he," 
(3, 8,11). This (Brahma), after he has entered the body, is divided according to the 
functions of speech, ete, In the Madhukinda, in the part relating the conversation 
of Ajdtassttra, Brahma ia conceived, by the attributes of dominion and enjoyment 
of life, ete. (2, 4, 17), (as something different from life, ete.), Again in the question of 
‘Ushasta, represeating him under the attributes of life, etc, (3, 4), be is oompre- 
hended in a general manner by such words as,‘ That which breathes by breath, oto, 
(1. ¢.}, and in the fall power of his natare by the words, ‘* He is the beholder of tho 
beholding.” (If it is now asked why he should enter upon a worldly state, which 
ie not his true nature, the anawer is), The worldly state of him is the attribute 
of the supreme one (ignorance), As it ia an effect of ignorance, if a ropo, a 
desert place, « mother-of-pearl shell, the ether, etc. be respectively considered aa # 
snake, aageater, silver, impure, etc., ax thisis aneffect of ignoranos, and not their 
own natufe (a0 ia it an effect of ignorance, if a worldly state be attributed to the 
soul). (Bruhma} who is withoot attribute and unattainable by word (or mind), 
must be defined by negations, as ‘He is not this, he is not thet, etc., and le 
(effirasatively) comprehended as the visible presont aoul (3, 5), pervading all, as the 
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had held converse together about the fire-offering,* that 
Yéjnavalkya had given him (permission to ask) a boon. The 
boon he chose was, to question (Yéjnavalkya} according 
to his pleasure. He granted that boon to him. The king 
of kings first asked him,+—‘ Yéjnavalkya, of what light is 
this Purosha?”t He said—‘“Of the light of the sun, O 


indestructible Brahma (8, 8), es the Inner Ruler (3, 7), os the Pureshe of the 
‘Upanishads (3, 9, 26), as the Brahma whose nature is knowledge and (4,1), 
‘This Brahma is again conceived ander the name of Indhu (4, 2) a8 the soul, nourished 
by subtile food (Vais’wanara); {again) es the soul of the subtile body (iingétma, 
Taijasa), nourished by food, more subtile than that (of Vais’wansra). Greater than 
this (or both, Vais’wanara and Taijass) is the soul of the world, having the attri. 
Date of life. From this again ia distinguished by knowledge tho soul of the world, 
having the attribute of life, by the words,—-" He ix not this, be is not thus, as @ 
anake, eto, (ia distinguished by knowledge) from a rope, eto., and thus the visible and 
present Brabme (the fourth) who is within all, ie eomprebended, (4,1). In the 
name wanner bas Janaka obtained the fearless Brahma by the succinct inatraction of 
‘Yéjoavalkya according to the doctrine of the S’rati, There (4, 2), ars the states 
of waking, dream, profound sleep and of the fourth mentioned for another purpose 
(for the parpose of showing the gradaul liberation of the soul from the attachment to 
the world as the effect of those kinds of meditation, A’, G.) viz. Indba (4, 2, 2), 
the, whose nouriahment is subtile (4, 2, 3), all life (4, 2, 4) and ‘* He ie not this, he 
ja not that,” (e. 1.) In the present Brétmape (Grabma) is to be comprehended by 
means of the states of waking, dream, ete, through the operetion of profound 
discussion, a5 the fearless; the existence of the soul (is to be comprehended) by 
removing any doubt arising from dispute, its nature (is to be comprehended) as 
Independent, pare, similar with light, of omnipotent power, as infinite bliss and o# 
being without duality. For this purpose the preseut Bréhmapa is commenced. 

* And Yéjanvalkyn was gratified by the king’s knowledge. 

t i.e. On the present occasion, the introduetory episode of the boon and sight 
to pat questiona being eoncluded, 

% Purusha, the being, who consists of the combination of csuses and effects, and 
has bead, bands, ete, Of what light, means, by what light as canze does man dis- 
charge the business of life. S’. S’, makes here some very good reflections ebout the 
nature of this bight, whether it is external or internal, separated or not separated 
from the body ; but they are rather S’,’s reficctions than those of the Upaniahad, 
and we will therefore omit them. The progress from one ides to ~_" the 
‘Upanishad ié very char, vit. any light which is found in external’ fe 
incapable of being the cause of the intellectual functions of men, for it censea to 
set ut certain times; the light by which man eots, must therefore be somuthing dis- 
Vinct from any of them. : 
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king of kings. By the. light of the son (man) site down, 
walks about, performs his work and returns (home).” “It 
ia even so, O Yajnavalkya.” 2. 

“Of what light, O Yéjnavalkya, is this Purusha, when the 
sun has set.” “The moon is even his light. By the moon- 
light he sits down, walks about, performs his work and returns 
(home).” “It is even so, O Yéjnavalkya.” 8. 

* Of what light, O Y4jnavalkya, is this Purusha, when the 
sun has set and the moon has set.” ‘The fire is even his 
light. By the fire-light he sits down, walks about, performs 
his work and returns (home),.” “It is even so, O YAjna- 
valkya.” 4. 

“Of what light, O Yéjnavalkya, is this Purusha, when the 
sua has set, the moon has set, and the fire is at rest?” 
“Speech* is even his light. By the light of speech he sits 
down, walka about, performs his work and returns (home). 
Therefore, O king of kings, at 2 time,t when one can not 
distinguish his own hand, he resorts there, whence speech pro- 
ceeds.”t ‘It is even so, O Y4jnavalkya.” 5, 

“Of what Hight, O Yajnavalkya, is thie Parusha, when the 
sun has set, the moon has set, fire is at rest, and speech is at 
rest?” “Soul§ (étma) is even his light. By the light of the soul 
he sits down, walks about, performs his work and returns 
(home).” 6. 


© Speech meaus here sound, the object of the sense of heating. When this sense 
is enlightened, reflection is produced in the mind. By the mind effort to obtain 
external things is made ; for by the mind one sees, one hears, 8’. 

+ When it ia dark from clouds, or when every other light hes ceased to shine. 8’, 

} Where aound rises, be it the nsighing of horses or the braying of donkeys, 
ete. Speech serves here ouly ss an illustration snd includes the other senses, 8’. 

§ Different from the whole of the causes end effects in the body and its parts, 
manifesting the effecta and causes, like the aun and other external lights, and not 
manifested by sny thing clao, It iz light which is within, and at the same time 
independent of effect and covsce. It is not perceived by the eye or any other 
organs like the sun, butfinferred from ite effecta, 8’. 
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. “Which soul?’* “That soul which among the organé 
has the nature of knowledge, which abides in the heart, and 
is the Purusha who ie light.t He,t being -the same§ (with 
the heart), migrates|| to both worlds. He, as it were, thinks ; 


Although it has been proved, that the soul bas an existence, independent (of 
the groas body), and abides within (the body), yet, aesing that (the sun,ets.) whieh 
assists (the body in the operation of ite functions), isof the seme kind (with the 
body), there may proceed the delusion (thst the soul which is light may also be of 
the same nature with the body, eto., there being no difference between the kinds of 
asistancs), and from the want of distinction the question ey arise, is the soul ons 
of the organs, or some thing different from them? Or in other words, though it 
ia proved, that the soul is different from the body, yet all the organs partake of 
the nature of knowledge, and since no distinetion is apprehended between the aout 
and the organs, the question of the text ia necessary, “‘ which soul.”” 8’. 

+ The whole sentence may be explained, according to S,’, in a threefold manner. 

1, The Gist part contains the queation, Which soul?” and the second the 
answer to it, “The Parasha who among the organs has the netare of knowledge 
and is the light of the heart.” 

2. Or “Which in the soul mong the organs that hes the nature of knowledge ?"* 
The answer in thia case is, “The Purusha who ie light alone, abiding in the heart, 

3, Or“ Which is the soul that among the organs has the natare of nomledge 
and is the Purusba, who is light slone, ablding in the heart >” 

S’ankara prafers the first explanation. ‘* Has the nature of knowledge” means, 
according to him, resembles knowledge or intellect (baddhi), and ‘heart’ the 
intellect which has its place in the organ of the heatt, 

tHe, the Purusha. The Purasha who is ight alone, who manifests all and is 
not manifested by any thing else, cannot be comprehended in the state of waking, 
since none of the organs is an object of perception, and since from the confusion, 
arising from the united action of so many causes and effects of the seuses, the soal 
in its nature an light alone cannot be shown. Tho Upanishad, therefore, explaine it 
by means of the state of dream. 8’. 

§ Being the same, or similar. ‘This refers to the “heart,” aa is clear from the 
topic and from the relations which the soul has to the heart (or intellect). As 
light, manifesting red, green, ete. colours, becomes itself red or green, 60 the 
Purusha, manifesting intellect, manifesta thereby the whole body, acd by this 
intellect he becomes aluo like every other thing. S. 

f} The canse of his migration is his similarity with intellect; on his own accord 
tach a migration does not teke place, He migrates by leaving his present body 
and entering another and another in endless succottion. 8, 

‘J Both worlds, the future and the preseat world. 
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he, as it were, moves;* for, having become dream,} he quits 
this world,t (he quits) the forms of death.§ 7. 

This Purushi, { when born, when assuming a body, is allied 
to sins;* when rising upwards, when dying, he lays aside the 
sins.t 8. 

There are even two places of this Purusha, this place, and 
the place of the next world; the place of dream,t which is 
between them, is the third. Abiding in this middle place, (man) 
sees§ both places, this and the place of the other world. In 
proportion to the endeavour|| with which one is (striving to 
obtain) the place of the other world, does he accordingly sce 
sin or bliss. When he sleeps, (when), putting on a rudiment 


© He as it were thinks, that is to sey, in reality be does not think or reflect ; 
for reGection does not belong to his nature, S’. (end is the effect of bla being con. 
sidered under the attribute of intellect). 

‘t He becomes all that intellect becomes, and intellect assuming the state of 
dream, the Purasha also assumes it, 8’, 

This world, characterised by the functions practised during waking. S', 

§ Death means, work, ignorance, ctc.; his forms, causes and effects, 8’, 

| Aa the Perazhain this body, when assuming the state of dream, quits the forma 
of death, and remains in bis own light, so when born... he is aitied to sins. 8%, 

] When bora, when assuming the state of the soul within a body. S’. 

® Sins mean cunses and effects, depending upon vice and vistue. 8’. 

+ He Jays them aside, he becomes free from them. As the Purusha, abiding in 
‘one and the same body, in consequence of his similarity with intellect, by assuming 
and laying aside canses and effects in the form of sin, continuully migrates from 
the state of waking to that of dream and vies versé, 60 by easuming und laying 
aside those causes and effects, he continually migrates through birth and death to 
this and to the other world, uotil be is finally liberated. It is therefore evident, 
that the soni, which has the nature of light, is different from sins, as causes and 
effecta, because it is joined to and separated from them, 

t Dream is not a world, bat only the union of two worlds, as the place betwoen 
two villages in not 9 village itself. S’. 

§ How then is it proved, that there is nother world, different from the place of 
‘snion, or dream? The answer is, because the Purushs seea in dream both the 
present and another world. 

Il The endeavour being considered as the seed from which the tree of the body rises, 

{ Sin, the effect of sin, unhappiness. He sees them in the sbaps of impres- 
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{only) of thie world which consists of all eloments,* himaelf 
prostrating (hia body), himself raising a buildingt by force of 
his own splendour and manifestation, he sleeps —then becomes 
this Parusha unmingled light. 9. 

No chariotst are there,§ no horses, nor roads; then he 
creates chariots, horses and roads, No pleasures are there, no 
joys, uor rejoicings ; then he creates pleasures, joys and rejoic- 
ings. No tanks are there, no lakes, nor rivers; then he creates 
tanks, lakes and rivers; for he is the agent.!| 10. 

Here apply, these Slokas,{ ‘ In dream, prostrating* the body, 
himself dreamless, he develops the modes of dreaming. After 
he has assumed the pure (form), the goldliket Purusha, the 
one wanderer, proceedst again to the place (of waking). 11. 

By (the power of) life§ preserving (from denth) the inferior 
nest, {| and roaming outside§ of it, he, the immortal one, the gold- 
like Purusha, the one wanderer, proceeds where his desire 
leads him. 12, 


sions, received in a former world. What is the proof of this? Because he seen in 
dream mony things, not to be perceived in this birth; for dream means not a per- 
ception of things seen before, which is called remembrence, Therefore, beside 
the places of waking and dream, there exist those two worlds. S’. 

© Which consists of ail elements (sarvivan), admits of a double explanation, 
Sarvam avati, he preserves all, or sarvévén-sarvavén, which contains every thing. 
And this clement fs again the cause of creation. 
, t A dreamlike body. 

Tt What bas been ssid before that the Puresha in dream is life alone, is here 
expressed in another manner, A’. G. 

§ There, in dream, where there are no objects of the senses an in waking. 5’, 

} Ho is the agent for the dream-land. 8’. 

J Slokas means here Mantras, (memorial verses). They apply here, thet is to 
say, to the view, that the Parusha is light alone, 

* Annibilating the sotion. 

+ Gold-like, he whos nature is the light of consciousness. 8’. 

TAs the consequence of bis action. 8”, 

§ Life in ite division into the five vital sirs. 

) Nest, the body, 
F Although h ¢ Parashs, while yet in the body, sees dreams, yot he is con- 
sidered to be outside, beonnse be bas no connexion with it. 8’. 
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“Yn his dream passing from high to low,* he, the god, displays 
manifold forms, either playing with women, or laughing, or 
beholding fearful sights. 18. 

His pleaaure-grounds} are visible ; but he is visible to none ; 
they say, none comprehends the Pervader. Difficult to be 
cured is the body, when the Purusha attains not that (door of 
the senses).t (Some) say indeed, (his place of Dream) is 
(the same as) his place of waking; for he sees in sleep the 
same (forms) which he does when awake. This is not so ; (for) 
here the Purusha becomes a eelf-shining light.” ‘1 will give 
thee, O Venerable, a thousand (cows). Speak next of libera- 
tion.” 14, 

“ Having§ in the state, where there is perfect bliss,|| enjoyed 
bliss, wandered about, and seen what is holy and what is 
sinful,{ he proceeds again in a reverse order to the place of his 
birth, to Dream. He is not chained by what he sees* there 








* Becoming, as fancy leads him, a god or a brute creature, §’, 

+t Pleasure grounds in the shape of impressions. S’, 

I translated thus in socordance with S'.’s explanation. The mesuing is,—If 
the Purusha does not return to the waking state through the same door of the 
senses through which be entered into the state of dream, if he re-euters in any 
other manner, then diseases are produced, such ws blindness, deafvess, etc., which 
ara dificult to cure, 

§ Tho proposition at the commencement of this Brébmape, that the soul ia elf- 
ehining light, has been proved by the text “There that soul becomes a 
light.’ But with regard to the text ‘Being dream, he quite ths world,” the 
meaning is doubtful; for it may be asid, be may iudeed quit the forms of death, 
‘Dut not for this reason death himself; for it ia ovideut, that, although separated 
from effect and cause, one may yet experience in dream, joy, terror, ete., there- 
fore he does not in truth quit death ; for death being work, his effects, joy, terror, 
ete., are visible, And if one of his own nature be bound by death, tideration is 
not obtained by him, as he caanot be liberated from his own natura. Therefore, 
we must conclude, death cannot be one’s own nature, and liberation from hin is 
posible. To show this, is the object of Yéjuavalkya in his anewer to the question 
of the king. S$, 

it That is to say, in the state of profound sleep ; for there none experiences any 
grief. S*. 

The effects of them, $“. 

* Because, in dream, be does not actually do what is holy aud evil, hie is not 
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{in dream*) ; for the Purushe is untouchedt (thereby).” “ This 
is so,O Y&jnavalkya, I will give thee, O Venerable, a thousand 
(cows). Speak next of liberation.” 15. 

“‘Having in that dream enjoyed bliss, wandered about, and 
seen what is holy and sinful, he proceeds again in the reverse 
order to the place of his birth, to the waking state. He is 
not chained by what he sees there ;+ for the Purusha is un- 
touchedt.”” “ This isso, O Yajnavalkya. Speak next of libera- 
tion.” 16, 

 Having§ enjoyed bliss, wandered about and seen what is 
holy and siuful, during his waking state, he proceeds again in 
the reverse order to the place of his birth, to dream,” 17, 

Asa large fish|} glides between both banks, the right and 
the left one, so glides the Purusha between both boundaries, the 
boundary of dream and the boundary of the waking state. 18, 

As an eagle* or a falcon, roaming in the sky, fatigued, folds 


chained by either; for good or evil actions and their consequences are not impat. 
ed to the mere spectator of them, Therefore in dream he does not only overcome 
the forme of death, but death himself. He does not act in dream, and is there» 
fore different in natare from death who is work, and therefore he is free from 
Dim, 8. 

* Asis evident from common experience ; for no one ix blamed or praised for 
what he does ia dream. 8.’ 

+ In dream. 

$ Untouched, se being without form. 8.’ 

§ But how can he be untouched io the waking state, as he does good and evil 
acty and sees their consequences? This is not the case, snya 8’, for if there is 
an agent, the notion of agency is admissible. It has been declared, that the 
wool is 2 eolf-shining light, and that, manifested by ita own light as caure and effect, 
it ia an agent. Therefore if he be comprehended under the notion of an agent, 
attributes are easigned to the soul which it haa not of its own nature, and this is 
done by means of intellect. In this passage the soul is, however, considered, an 
it exists In its own nature, and not as represented by attributes taken from ite 
connexion with some thing else. 5’. 

| That the Purusha is not touched by sin, has been shown in the three preceding 
sections ; this is here illustrated by a simile. S$’, 

Y Without being seized by the current of the stream, 8’. 

* It hag been farther proved before, that the soul is not in itself the cause of the 
worldly attributes, and that ita worldly state in imputed to it through ignorance; 
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his wings and is drawn* to his nest, so proceeds that Parucha 
to the boundary,+ where, asleep, he desires not any desire, nor 
sees any dream. 19. 

Hist vessels, which are called good, are of the fineness of a 
hair, a thousand-fold divided, and filled with white,§ blue, 
yellow, green and red juice. Therefore all the objects of 
terror, which a man sees when awake, are, through ignorance, 
fancied by him, (in dream,) when any body seems to kill him, 
seems to subdue him, an elephant seems to put him to fight, 
(or when) he falla into a pit; again|} when he seems to be 
conscious I am a god, I am king, I am even all this, he has 
attained his highest place. 20. 


this, however, has only been deseribed separately, for the soul in its three states, 
and the identity of the soul has not been shown comprehensively ; to eet this forth, 
in the object of the present section. 8", 

© Of his own accord. 

+ To his own self, free from every worldly attribute and from the distinctions of 
agent, work or fruit. §’. 

$ It is the mature of the Purusha to be free from worldly attributes, which are 
the effects of ignorance. Here the question arises, whether ignorance belongs 
to his own nature, or is only accidental? If it be accidentsl, liberation from 
it is possible. Further, ia there any evidence of Ignorance being accidental, and 
fo what manner is ignorance an attribute of the non-soul? The present section 
thas the object to how the nature of ignorance. 

§ Food, when digested, becomes blue, if there ba an abundance of the siry 
humour, yellow by an abundance of bile, white by an abundance of phlegm, green 
by a deficiency of bile, and red by an equal mixture of all the humours, and in this 
manner, the vessels also through which the humoars flow, assume the same colour 
according to the Sus‘rata. A’,G, In those very fine vessels, abides the aubtile 
ody convisting of 17 parts (the five organs of intelleot, the five organs of action, 
the five vital airs, intellect and mind), Dependent upon the aubtile body are all 
the impressions produced by the belief in the worldly attributes of a higher or lower 
aint. 8’ 

§) Agsia...I give here in substance the train of Sankara's ideas on thia subject 
Ignorance being subdued and knowledge prevailing, what is the object of knowledge 
and what its character? The highest plaos, the highest state of the soul, is, 
when it existe as the soul of all, in its own inherent nature, On the other band, 
if the soul be considered as different from the soul of ail, however little the 
differenos may be, the state of ignorance is the consequence, The result of igno- 
rance are the lower worlds down tothe state of inanimate matter, where the ne- + 
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hia is his (true) nature, which is free from desire, sin* and 
fear.t Asin the embrace of a beloved wife one is unconsci- 
ous of aught, from without or within ; so, embraced by the all- 
knowingt soul, this Parusha is unconscious of all, without 
or within. This is his (true) nature, when all desires are 
satisfied,§ where the (only) desire is for the soul, where there 
is no desire, where there is no grief. 21. 

Then|| the father is no father, the mother no mother, 
the worlds no worlds, the gods no gods, the Védas no Védas. 
‘Then the thief{ is no thief, the murderer of a Bréhman* 


ture of the soul is not comprehended. Beyond the worlds which are the objects of 
worldly action, the state of the onivereal soul, which is all-pervading, and which 
ia without an Other and without an Out, is bis bighest stete. Therefore, igno- 
ranoe being subdued, end knowledge bsving attained its perfection, the state of the 
universal soul, liberstion occurs. In the same manner ignorance prevailing and 
Knowledge having disappeared, the effect is described in the passage,“ When any 
body seems to kill him.’ The respective effects then of knowledge and igno~ 
ance are the state of the universal soul and that of the individual sou). From 
pure knowledge the state of the anisersal soul proceeds, from ignorance, a state 
which ia not universal. Therefore the state of ignorance con! in this, that the 
universal existing soul is conceived under the notion of the soul which is not uni-+ 
versal, aud that some thing, different from the soul, and which docs not exist, 
stituted for the soul. The nature of ignorance hes been explained together 
with its effects, and the effect of knowledge, the state of the universal soul, hes been 
shown to be opposite to ignorance. We therefore must conclude, that ignore 
ance js not an attribute of the soul, and that liberation from it is possible. 

* Sin meuns here, both ain and virtue. 

+ Though the state, where no fear exists, lias been already referred to at tho 
close of the last Brébmana (p, 219), yet it bas been there only enunciated, white 
‘it is bers iblished by discussion, 8’. 

 All-knowing, Prijoa, the supreme soul according to ite own nature. 

§ Knowledge, its object, end the agent who knows, not existing, there can be 
no manifestation of » special knowledge, ana desire. 8’, 

Rt Then, when the Purusha bas obtained the form, free from ignorance, from 
deaire and from work, of which state profound sleep ia the type. And this change 
takes place, because the notions of a father, mother, etc,, express 8 relation, eatab- 
lished by work, which relation of course cesses when work has cessed. S’, 

| Thief means here, according to 8’., one who steals the gold of « Bréhman, as 
indicated by its connexion with Bhrégabs. 

 Bhrdgaha means literally the murderer of an embryo; I bare translated it in 
socordance with S.'s and A’. G.’s explanation, 
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no murderer of a Bréhmay, the Chéndéla* no Chaéndala, the 
Paulkasa no Paulkasa,t the religious mendicant (Sr4mana) no 
religious mendicant, the ascetic no ascetic; he is unconnected 
with aught that is holy, he ia unconnected with sin; for he ia 
then beyond every grief of the heart.t 32. 

- It is not true, that, being thus, (in profound sleep,) seeing,§ 
he sees not; ho does see; for there is no loss of sight te the 
see-er, since it is indestructible ;|| and there is no second, 
no other, separated from him which could see. 23. 

It is not true, that, being thus, smelling, he emells not; he 
does smell; for there is no loss of smell to the smeller, since 
it is indestructible; and there is no second, no other, se- 
parated from him which could smell. 24. 

It is not true, that, being thus, tasting, he tastes not; he 
does taste ; for there is no loss of taste to the taster, since it is 
indestructible; there is no second, no other, separated from 
him which could taste. 25. 

It is not true, that, being thus, speaking, he speaks not; he 
does apeak ; for there is no loss of speech to the speaker, since 
it is indestructible; and there is no second, no other, separated 
from him which could speak. 26. 

It is not true, that, being thus, hearing, he hears not ; he does 


* Chéndéie, the aon of a Brébman woman by a Siidra, 5S’. 

+ Paulkasa, the son of a Kehattriys woman by a S'idra, 

+ Intellect, abiding in the heart. 

§ But ie it no contradiction, that the soul whose nature is perfect knowledge, 
should not know? It is not, from the reason assigned in the text. S$’, 

{| But here the following inferenca seems to apply, sesing is an action, as it is 
performed by the agent who sees, and every action is transient, However, the 
inference ia not applicable; because the seeing is only seeing, end includes no agent, 
It is the nature of the soul to manifest, snd this not through the intercession of an 
agent, as there is nothing elas but the soul. 8’, 

J It hea been declared, that what is known in waking or in dream, is a second, 
and does not (reslly) exist, and that no difference is known in profound sleep. If 
this latter etate be the nature of the soul, from what proceeds the difference, and if 
ita nature ia to know the difference, why does it not know this difference (in pro- 
found sleep)? §", 
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hear; for there is no loss of hearing to the hearer, since it ie 
indestructible ; and there is no second, no other, separated 
from him which could hear. 27, 

It is not true, that, being thus, minding, he minds not; he 
does mind ; for there is no loss of minding to the minder, since 
it is indestructible; and there is no second, no other, separat- 
ed from him that could mind. 28. 

It is not true, that, being thus, touching, he touches not; 
he does touch; for there is no loss of touching to the toucher, 
since it is indestructible; and there is no second, no other, 
separated from him that could touch. 29. 

It ia not true, that, being thus, knowing, he knows not; he 

does know; for there is no loss of knowing to the knower, since 
it is indestructible; and there is no second, no other, separated 
from him that could know. 30. 
- Wherever some other thing, as it were, exists, there let ano- 
ther see another thing, another smell another thing, another 
taste another thing, another speak another thing, another 
hear another thing, another mind another thing, another touch 
another thing, another know another thing. 31. 

Like water (purified), the one see-er without duality, ia the 
Brahma world,* O king of kings ;” thus Y4jnavalkya instructed 
him. “ This is his highest aim, his highest wealth, his highest 
world, hie highest happiness, Of this happiness, all other 
beings enjoy only a part. 32. 

{The bliss of onc)t+ who among men is perfect in limb, 
wealthy, a sovereign lord of others, and who has the fulness of all 
human enjoyments, is the highest bliss of men. Furtherahun- 
dredfcld the bliss of men is one bliss of the forefathers who 
lave overcome the worlds.t Farther a hundredfold the blisa 

* The Brahma world, the highest world. And this is the state of the sout in 


profound sleep, 
+ Vide Taitt. Up., 2, 8, which corresponds slmost Hterally with this whole 


section. 
t Those who by such ceremonies as the Sriddha have obtained the world of the 


forefathers. 
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of the forefathers who have overcome the worlds, is one bliss 
of the world of the Gandharvas, Farther  hundredfold the 
bliss of the world of the Gandharvas ia ove bliss of the ritual 
gods* who gain their divinity by rites. Further a hundredfold 
the bliss of the ritual gods is one bliss of those who are gods 
by birth, and of him who knows the Védas, and is free from 
sin and desire, Further a hundredfold the bliss of those who 
are gods by birth is one blisa of the world of Prajépatit and 
of him who knows the Védas, and is free from sin and desire.f 
Further a hundredfold the bliss of the world of Prajapati, is 
one bliss of the world of Brahma§ and of him who knows the 
‘Védas and is free from sin and desire.|| Further the highest 
bliss] is even the world of Brahma,* O king of kings ;” thus 
said Y4jnavelkya. (He said),—‘I will give thee, O Venerable, 
& thousand cows. Speak next of liberation.” Then Yéjna- 
valkya was afraid, that the wary king should drive him from 
all his last positions.t 33. 

“Having enjoyed bliss,t wandered about and seen what ia 


* The ritual gods sre such as have gained their divinity by the performance of 
Vedaic rites, as the fire-offering, ete. S’. 

+ Of Prajépati in the body of the Virst. 8’. 

And who at the same time knows this, that is to ssy, who has meditated on 
theson) in ite form as Virét. 8.’ 

§ Or Hirenyagarbhs. 8’. 

Ij And who hss also meditated on the natare of Hiranyagarbhe. 8’. 

4] All the bappiness up to that of the world of Brahm, compared with this hap- 
pines is like a drop of water, compared with the sea. And this state is geined by 
him who comprehends himeelf as the one identical Brahms. 8, 

* For the suke of comparison, I give hers the acule of the degrees of happiness in 
the Taitt. Up.-Man, Gandharras, Divine Gandharvas, Forefathers, Ritual Gods, 
Goda by birth, Indra, Brihaspati, Prajépatt and Brahma. 

+ From the solutions of the questions which be had given. He was not 
afraid, beosuse he wes deficient in knowledge, but he was efraid thet the king who 
by the acutenesa of his understanding always observed some point not yet wholly 
defined, should, under the pretence of Yéjnavalkya’s promise to answer any question 
of the king, allure him to communicate to him ell his knowledge. 8’. 

$ The antecedent exposition (vis. of the waking state, of dream, and profound 
sleep) serves only as an illostration;(of the soul_in its bondage and liberation). 
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holy and sinful during his dream, he proceeds again in the 
reverse order to the place of his birth, the waking state. 84. 

Aa* a well laden cart+ moves on noisily, so the embodied 
soul, directed by the omniscient soul,t at the time, when 
breathing its last. 35. 

When it gains its subtle state§, when it obtains ite subtle 
state by old age or disease, then, as the fruit of the mangoe 
tree, or of the glomerate fig tree, or of the holy fig tree becomes 
free from its bond,{j becomes free this Purusha from those 
members] and proceeds again* in the reverse order} to ita birth- 
place for (the obtaining of) a body, 36. — 

As,t on the approach of the king, men of violent deeds,§ 
(and) such as are addicted to every crime, charioteera and 
governors of villages stand prepared with food and drink and 


‘The following sections undertake to describe liberation and bondage themuelves, 
Wondage being like the state of dream and waking, and liberation like profound 
sleep, The present section (34) seems to be an episode to recapitulate what has 
‘been said before about the nature of dream. 

‘* Hence to the end of this Brihmana and the commencement of the next the 
worldly state of the soul is described. To explain the first proposition that the 
‘soul proceeds from the body, of which it is presently possessed, to another body in 
the same manner as it proceeds from dream to the state of waking, an illustration 
is given. 8’, 

+ Directed by the driver, 8", 

t The supreme eoul, which is self-shining light in its own nature, 8. 

§ At what time does the soul attein this state, by what cause, in what manner, 
and for what end? The answer is given as follows. The time is, when man 
‘stsumes the subtile body, the cause of it is cither old age or disease, the manner is 
illustrated by a number of similes to show the various waya in which the event may 
happen, and the end is the assuming of another body. 

{| This Parasba who abides in the eubtile body. 8’. 

{ From the eye and the other members of the body which he does not preserre 
au before in profound sleep (rid, p. 224 (12).) by the agency of life. S’. 

As before, when quitting ona body and assuming another. 8’. 

‘+ In the order opposite to that of his entrance into the body. S'. 

t But how can the Purusba build another body, himself having no power, in 
absence of any assistants ? The present section gives the answer, S’, 

§ Ugra either means people of « particular tribe or men of violent desds. S. 
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palaces, (saying), he comes, he approaches, so on (the approdch 
of} the conscious one* all beings+ atand prepared, (eaying), 
this Brahma comes, this Brahma approaches, 87. 

As, when the king is desirous of coming, men of violent 
deeds, (and) such as are addicted to every crime, charioteers 
and governors of villages go to meet him, ao at the time of 
death all the organs{ go to meet the soul, when breathing is 
last, 88. 


Fourth Brdhmana. 


When the soul,* after having come to a state, where it has 
no strength (as it were),+ comes to a state of unconsciousness, 
as it were,t then the organs go to meet it, Having wholly 
seized those organs which are throughout resplendent with 
light§, the soul enters the heart.j| When the Purusha dwel- 
ling in the eye, altogether returns, then (the soul) is uncon- 
scious of colour. 1. 


© Eyam vid, he who knows the fruit derived from work, the worldly soul, 8°, 

+ All beings, such as Xditya, upon whom the existence of body depends, and 
who render assistance to the organe for the performance of thelr work. 5’. 

t Speech and the rest 8’. 

* Tt has been declered, that the Purusha is liberated from his bodily members ; 
at what time and in whet manner this liberation takes places, is now more fally to 
be described. 8%. 

+ No strength; the want of atrength of the body is here trausferred to the soul, 
although in reality it cannot be attributed to it. 8%, 

+ No consciousness, no power of reflection, aa reflection alao ia the effeot of the 
‘set of transfering ; for ta the soul neither reflection nor its absence can be 
ascribed ; thia seuso is indicated in the text by the term ‘‘as it were’? §°, 

§ They axe resplendent by their power of manifestation. 8’, 

| The heort, the ether of the heart. 8. 

‘{ Tho Porusba, dwelling im the eye, ia a part of A/ditye (the deity of the ven), 
who for the beneGt of the soul im its worldly funotions remains in the eye as beng 
4 life lasts, After desth be qaite his ofce, and is reunited with A’ditys, . 9, 

2a 
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| He is one ;* he does not see, as it is said. He is one; he 
does not smell, ss it is said. He is one; he does not taste, as 
it is said. He ie one; he does not speak, as it is said. He is 

-“one; he does not hear, as it is said. He is one; he does 
not mind, as it is id, He is one; he does not touch, as 
it is said. He is one; he does not know, as it is eaid. The 
entrance to the heart becomes luminous ;+ through this, when 
thus illuminated, the soult departs§ either from the eye, or 
from the head, or from other parts of the body, When 
it departs, life departs after it; when life departs, all the 
organs depart after it. It is endowed with knowledge ;|| 
endowed with knowledge it departs. Kuowledge] and 
work and the knowledge of (its) former (life) pervade it 
wholly, 2. 

Asa leech when arrived at the top of a blade of grass, in order 
to gain another place of support, contracts itself; so the soul, in 
order to gain another place of support, contracts itself, after 
having thrown off this body and obtained {that state of) know. 
ledge.* 3. 

Asa goldamith, taking a piece of gold, forms another ehape, 
which is more new and agreeable, so throwing off this body 
and obtaining (that state of) knowledge, the soul forms a 
shape, which is more new and agreeable, either suited to the 











© With all bis organs; or they become one with the subtile soul. 

‘+f Becomes luminous, as in dream, by the light of the soul, 8", 

racteriaod by knowledge, and placed in the subtle body. 8’, 

in order to obtain the world of Aditya, from the head, to obtain 
that of Brahma, and so with regard to the other parts of the body, according to 
an’s good or evil actions, S’, 

| Endowed with knowledge, viz, with such knowledge os it hes in drenm, whlch 
fs a knowledge of impressions referring to thelr respective objects. And this 
Knowledge is the effect of actious, not of the soul. 8’, 

{ Knowledge, which is enjoined, such as refers tothe soul, which is prohibited, 
auch as looking ot » naked women, which ie not enjoined and not probibited, 
Knowledge of indifferent objecta, The same classification epplies to work, 4. G, 

© Which is founded upon impressions as in 2 dream. 
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world of the forefathers, or of the Gandharvas, or of the gods, 
or of Prajépati, or of Brahma, or of the other beings. 4, 

This soul,*—which is Brahma,+ which resembles knowledge,f 
mind, life,§ eye,]| ear, earth, water, air, ether, light, not 
light,* desire, not desire,+ wrath, not wrath, virtue, not vir~ 
tue,t which resembles all, which is this, which is not this, 
becomes as are its worke,§ and conduct. He whose works 
are good becomes good; he whose works are evil becomes evil, 
By holy works one becomes holy, by evil works, evil. Like~ 
wise (others) say,|| this Purusha has the nature of desire. As 
his desire, so is his resolve, as his resolve, ao is his work, as 
hia work, so is his reward.§ 5. 

Here applies this memorial verse,—He who is attached* (to 
worldly objects), obtains by means of work the object to which 
his mind as the cause is attached. Having arrived at the last 
(effect) of the work which he here performs, he comes from 
thia world again to this world in consequence of (his) work. 
Thus he who desires (wanders from world to world), But 
the organs of him who does not desire,t who has no desires, 

© The soul, which proceeds from one bodily state to another. 8’, 

+ Brahma in his trae nature, 

t Inteltect, § The five vitel fonctions, 

\U By the perception of colour, and thus it resembles the other organs by the 
perception of their abjects, 

‘1 By the ussaming of an earthly body. $’, 

* Light, by assuming the body of « god, not light, by assuming the body of a 
brute, ete. S’. 

+t When discovering, that a desire is wrong. 8’, ; 

$ Through desire and wrath, eto, man becomes vicious or virtuous, no action being 
possible without previous desire; by the performance of good or bad actions he be- 
comesall, as the world in its manifestal state is the effect of virtue and vice. S’, 

§ Works which are expressly enjoined or prohibited, conduct which is not ex- 
prously enjoined, or prohibited. 

Ui Tein true, that vice and virtue are tho causes of worldly existence, provided 
they are preceded by desire, ete, S’, 

‘J Therefore is deste the root of the whole world. 8’. 

* Has 0 desire to obtain any object. 

+ For be who does not desire, does not act. &', > 

2u2 
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who js beyond desires, whose desires are satiafied, whose desire 
is the soul, do not depart (from the body).* Being even 
Brahmat, he obtains Brahma,t 6. ° 

. Here applies this memorial verse,—-‘ When all desires, 
dwelling in the heart,§ have been quitted, then the mortal 
becomes immortal ;|} (then) he enjoys here Brahma,” ‘ As 
the slough of a snake as (something) dead is abandoned on 
an aut-hill, so is this body (by the soul), Then this uncor- 
poreal, immortal life* is even Brahma, even light.”+ “I will 
give theo, O Venerable, a thousand (oows),” said Janaka, the 
king of the Vidéhas. 7. 

“ Here apply these memorial verses,t— The narrow,§ wide- 
extended,|| ancient road is touched by me, fully obtained by 
me. On this (road) proceed* also the (other) sages who know 
Brahma, to beaven,+ to (their) place, when liberated from this 
body. 8, 

Here (is this dissent).t (Some) call it white, some blue, 


* There being no cause for it. 8", 

+ In this world, although yet remaining in the body, 8’. 

t After hia death. 8’. 

§ In intelloot, 

The desires which refer to whet is not ths soul, characterised by ignorance, 
are death; by separation from death, immortality ensues, §', 

4] In this body. S’. 

© Life means bere Bratms, the supreme soul. 

+ The uelf-shining light of the soul, by which the world is manifested, 

+ The following Slokas are intended to explain wore fully the view, obtained in 
the Mantra Bréhmane, that Hberation enenea for him whose only object of desire is 
the soul and who bas the knowledge of Brahma. 8’, 

$ Narrow from the difficulty in disoovering it. 8", 

4] amend of viteta (wide extended) another reading, mentioned by 8’, fa vitara 
(rhich causes man to turn from the common road to Brahma), 

€ Boonvas it is tanght by the eternal S’rati, 8, 

* Proseed to obtain liberation, the effect resulting from the lnowledge of Brob- 
ma, 8. 

+ Heaven means here the supreme Brahma, 

} Among those who sre desisous of liberation. §, 
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some yellow, or green, orred.* That road ia fully penetrated 
by Brahma. On this (road) proceeds he who knows Brahma, 
who has been a doer of good,t whose nature is like light. 9 

Those who worship ignorance,} enter inte gloomy darkness ;§ 
into still greater darkness those who are devoted to know- 
ledge.|j 10. 

To the so-named blissless{] worlds, covered with sue 
darkness, go all the people, when departing (from this world), 
who are ignorant, unintelligent.* 11. 

If one knowat the soult so as to comprehend it as his own 
self, then for what desire or for whose wish should he suffer 
the ills of the body? 12. 

He whose soul, penetrated (and) illumined (by the supreme 
Brahma}, has entered this (body) which abounds with doubts 
and perplexities, is the creator of the universe; for he is the 
lord of all; he is the place of it ; he is even the place.§ 13.. 


© They consider the read either to be those vessels, like the Susburoné, which 
from the juice they contain (vid. p. 227 and Chh. U. 8 6, 1) are white, ete., of 
to be the same with the path that leads to A‘ditya. But Brabma ia different from 
any of those colours, the road which leads to him, bearano relation to the world ; 
those therafore, who proceed by any particular road, as by the eye, the head, or any 
other part of the body, gain the world of Brahma, etc., but not liberstion which 
ie only gained by knowledge of Brahma, 8’. 

t Who has beén a doer of good, thus I trarisleted in accordance with §’.'s cor- 
rect remurk, that he has heen eo in a former time, before he attained perfect know. 
edge, as on ite attainment, every deuire has ceased to exist. 

$ Those who worship any object different from the object of knowledge, that ie 
60 say, sll thou who are engeged in sction. 8’. 

§ Darkness means any place where the nature ef the rool is unknown, &", 

i Knowledge, which bas‘ reference to the objects of ignerance, even the know- 
Jedge of the three Védes aa they are intended fgr the performance of work, 8'. 
Vid. Véj. S. U. 9, (B. I. vol. 15, p. 73 note), where the same Sloka occurs. 

© This passage in similar to that in Véj. S., 8, whore instead of “ blisslem’’ the 
torm ‘! godless” oocare. 

* Wha are lacapable of comprehending the soul. 8’, 

t Toextol the knowledge of the soul, the text declares, that be who has thie 
Anowledge is exempt from bodily ills, A’. G, 

tf The supreme soul us hi own self, 

§ Ons rontof al, 8. 
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. Being here* we know perhaps, (Brahma); if we do not 
know him, if there be ignorance (of him), then great calamity+ 
(ensues), Those who know him become immortal; again (all) 
others undergo even unhappiness, 14, 

‘When a person beholds (his own) soul as god, as the true 
Ruler of what was and what is to be, then he does not wish 
to conceal (his self) from him.t 15. 

Adore him, ye gods, after whom§ the year by rolling 
days is completed, the light of lights, as the immortal 
life. 16. 

I, the wise, immortal, comprehend as the immortal Brahma 
the soul upon which the five (kinds of) beings|| and the ether 
sre founded. 17, 

. Those who know him as the life of life, the eye of the eye, 
the ear of the ear,* (and) the mind of the mind, have compre- 
hended the old, before existing Brahma. 18. 

By the mind is he to be seen ;+ in him there is no varie- 
ty. Whoever sees variety in him, proceeds from death to 
Geath.t 19. 

In one manner (only)§ is to be seen (the being) which can- 


* That one who knows Brahma hos obtained the highest object of life, a not 
only proved by the S’rati, but eleo by bis own experience. A’, G. 

+ Calamity, by being subject to endless transmigrationa from one body to another, 
6’. Vid, a similar passage in Kéna U. 2, 5. 

t From the Rater; for all persons who perceive themeelves different from him 
wish to conces! themselves from God. 8". 

§ The Ruler, Vid. Keth. U. 6, 3 and Tait. U. 2, 8. 

4 Vix, the Gandharvas, the fore-fathers, the gods, the Asuras and the Rekshashas, 
or the five castes, Including the Niahédas. 8’, 

| The ether upon which every thing is woven and rewoven. 8. Vid. p- 203, 

® For by themselves, without the light of Brahma, are all these organs insnimate 
like » tree or a lod of earth, 8’. Vid. a similar passage in Kéna, U. 1,2, Kathe 
WU. 6, 2, and Taitt. U, 2, 8. 

+ Kathe U. 4,13. S'wet. 4, 17. 

$ Vid. e similar pessege in Kathi U. 4, 10 and 11. 

§ That is to say, In an aniform manner, without any distinction, 
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not be proved,* which is eternal, without spot,t higher than 
the ether,t unborn,§ the great, eternal soul. 20. 

Knowing]| him let the wise Bréhman form his notion (after 
him); let him not meditate on many sounds; for words are 
embarrassing. 21. 

‘This great,* unborn soul is the same which abides as the 
intelligent (soul) in all living creatures, the same which 
abides as ethert in the heart; in him it sleeps; it is the aub- 
duer of all, the Ruler of all, the sovereign lord of all; it 
does not become greater by good works, nor less by evil work, 
It is the Ruler of all, the sovereign lord of all beings,§ the 
Preserver|} of all beings, the bridge,’ the Upholder of the 
worlds* so that they fall not to ruin. In accordance with 
the word of the Védast the Bréhmanst desire to comprehend 


* Tt cannot be proved, because it is without difference, uniform ; for proof is 
only postible by means of another thing, but Brabme is one, and there is nothing, 
beside bim, Here appears to be « contradiction, —it cannot be proved, and yet ft is , 
known, that fs to ssy, It cau be comprehended by proof. This objection, how~ 
ever, has here no force, because the prohibition, refera to the relation betwaen proof 
and object of proof concerning common things but bas no authority respecting the 
Stati, 8’. ‘+ Without virtue or vice, 8’. 

t The ether signifies the unmanifestal state of the world, and “ higher” either 
‘more aubtile or more pervading, 8’. 

§ Unborn, by this epithet all other modifications are excluded, beonusa every 
thing mast have first ao origin before it oan have any relation, 8". 

{| Knowing, according to the instruction of the teacher and the S'éatea, 

J Because plurality is forbidden, and it is said “' By Om" meditate on thesoul. 8’, 

® Bondage and liberation, together with their causes, have been described in the 
Mantras, Bréhmanos, and Slokas; again, the nature of liberation been fully 
explained. ‘The present section has the object to show the relation which the 
whole Véda beara to the knowledge of the aupreme Brahma, 8’. 

+ Ether, the abode of intellect and knowledge, or it may be, according to 8’., 
the ether, abiding in the internal organ at the time of profound sleep, that is to may, 
the supreme soul without attributes, whose nature is knowledge, bis own nature, 
In this bis own nature, or in the supreme soal which is called ether, he sleeps. 

T Of Brabma, Indra, ete, 8’. § From Brahmé dowa to inanimate matter, §’, 

| Of the rales of the cesta and orders, etc. S’. | Vid. Chb. U. 8, 4. 

* Prom the esrth up to the Brahma world, S’. 

" $ That is to say, Mantras and Brélimanes, S'. 

Tho Bréhmaygs indicates here the three first cats ; for there is no difference 

between them with regard to knowledge. 8% 
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hint by sncrifics,* gift, ascetic work} and subduing of desires.} 
One who knows him thus, becomes a Maoni.§ Desiring him 
na (their) place, the wandering mendicants wander about. |{ 
This is indeed (the canae of the state of wandering mendicant), 
that the ancient sages did not desire offspring (thinking by 
themselves),——What shall we do by means of offepring. Those to 
whom, (like) us,* the soul} is the (supreme) place, lead the lifa 
ofa religious mendicant, after they have abandoned the desire for 
& son, the desire for wealth and the desire for (heavenly) places 5 
for the desire for a son is the same as the desire for wealth ; the 
denire for wealth is the same as the desire for (heavenly) places ; 
for both are even desires. The soul, which is not this, nor 
that, nor ought else, is intangible ; for it cannot be laid hold of, 
it is not to be dissipated; for it cannot be dissipated; it 
is without contact, for it does not come into contact ; it is 
not limited; it is not subject to pain nor to destruction; 


* Secrifice, or ceremonial work is general, although not « direct means of pro- 
ucing the knowledge of Brahme, is necessary to purify the mind; when the mind 
1s no purified, knowledge is possible, no obstacle opposing it. 5’. 

+ Ascetic work, a¢ the Chéadrayaya, says §’., which is a kind of fasting for the 
expiation of sta, 

Literally, absteining from food, ‘The three first obligations (sacrifice, gift 
sud ascetic work) include all the permanent work: ed by the Védas, and the 
Inst (fasting) an abstaining from desires, By those means, a desice to comprehend 
the soul ia produced, $'. 

§ Muni, mananat mani, a Yogi, who, while yet alive, hes obtained Homstion: ss. 

{| That in to say, they have abandoned all work. 8’. 

F Offepring indicates work and the knowledge of the inferior Brehma, ax the 
cause of obtaining the three exterual worlds, 5’, 

® Like ua who have the true knowledge of the foul. 8’, 

+ To its own nature, : 

T If it be admitted, thet the soul is the place, why ix theré a means 
soquired for obtaining it, and for what reeson is the state of wandering 
mendicant necessary, aince it is sald, work should not be entered upon? The 
snawer 1s, the soul, for whose desire one should enter the state of wandering 
mendicant, bas so connexion with works, Why? It evidently follows from 
such negstions as, it cannot be seized. Because the soul thus compre- 
bended, vis, independent of work, cause sod effect, fee from every worldiy 
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those* two do verily not subdue him; therefore (he. does not 
say),—I have done evil, or I have done good. He subdues 
them both ; neither good nor evil deeds agitate him. 22. 

The sameft is said in the following Rik,—The eterael 
greatness: of the Bréhman is neither increased by work,t 
uor diminished. Let him even know the naturo of that 
(grestness) ; knowing that (greatness), he is not stained by 
evil work.|| Therefore one who thus knows, who hes subdued 
his senses,{ who is calm,* free from all desires, enduring,t and 
composed in mind,t beholds the soulin the soul alone, be- 
holds the whole soul; sin does not aubdue him; he subdues 
sin; sin does not consume him; he consumes sin. He is 
free from sin, free from doubt, he is puge, he is the (trae) Bréh- 
man; this ie the (trae) world of Brahma, O king of kings,” 
thas epoke Yajnavalkya, “I will give thee,O Venerable, the 
kingdom of the Vidéhas, and my own self, to become thy 
slave.” 28. 


attribute, heyoud every desire, not possessed of grosaness and the like attributes, 
unborn, undsceying, immortal, beyond fear, like a lump of rock-salt, of ane wniform 
nature which is knowledge, a eclf-shining light, one alone, without duality, withont 
boginning, without end, not within, not without, because this is established by the 
Sfrad ond by discussion, especially by the conversation between Janake and Yéjna- 
valkya, therefore, it is also established, thet no work is entered into, if the soul 
be thus comprehended, 8’. 

® Sin and virtue, 

t The same, which hes boen had sald in the Bréheanya, is also declared ina 
Mantra, 8, , " 

¢ By good work, 

§ By evil work, . 

ll Or exalted by good work. 

G Toe extarnal senses. 8". 

Ld ‘Who has overcome the desires of the interaal organ. v. 

+ Capable of bearing such opposite agents, as hunger and thirst, beat and cold, 
ete, 8. 

+ Having fixed kis attention upos one palat only, 8’. ° 

§ He consumes sin by the fire of the kaowledge of the soul, 5’, 
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! This soalt is grest, Maborn, the consumer of food 4 the giver 
of wealth. Whoever thus knows, obtaina wealth. 24, 

This} great, unborn, undecaying, vndying, immortal, fear- 
jess soul is Brahma; Brahms is verily fearless; he who thus 
knows, becomes verily the fearless Brahma. 25. 


Fifth Bréhmana§ 

Yéjnavelkya then had two wives, Maitréyi and Kéty&yanf. 
Among them, Maitréyi was fond of discussing the nature of 
Brahma, K&tyéyani wise in the duties of a house-wife. Y&j- 
navalkya was desirous of ee another ordéf superior (to 
that of house-holder). 1. 

 Maitréyi,” said Yeuavalkya, “ Behold, I am desirous of 
quitting this order for that of a wandering mendicant ; there- 
fore, let me divide (my property) amongst thee and Kftyé- 
yani there.” 2. 

Maitréyi said,—“If, O Venerable, this whole world with all 
ite wealth were mine, could I become immortal thereby ?” 
Yéjnavalkya said, “By no means. Like the life of the 


© That is to say, the cou whose nature lia beeo explained in the coaversetion 
between Junaka and Yéjuevaikys, #. 

+ Abiding in all beings, consuming every food. 

} The meaning of the whole Aranyaka is expressed in the prenent section, 8. 

‘The present Beéhmaga, with the exception of the first exotion and part of the 
fourteenth and fifteenth sections, is a literal repetition of the fourth Brébmaye in 
the second chapter, vide pp. 177—181. S‘ankere’s explanation of thin cironmatance 
4singenioes, slthough somewhat strained. We give it hore, in order that the reader 
anay judge for himself, The nature of Brahma bas been determined in the Madbu- 
kinda, the principal part of tha S’éatra, snd also in the Brehmakinda, Again it bes 
bboen thoroughly sifted by discussion in dee Yéjnavalkyakégda, which inthe prinuipal 
‘part-as to the method by which thet knowledge is noquired. And lestly, it has been 
declared after fall discussion by meuna ofthe relation between disolpte and teacher in 
the fonrth chapter. The Maitréy{ Brébmana serres therefore to show the conclesion 
afer the manner of the logicians, who define a conclusion te be “ ths repetition of the 
proposition, beenase the reason hes been stated.” ‘(Nydya Sirus, 1, 38.) The pro. 
‘podtion; here refarrad to, is that the knowledgoof Brakme, when accompanied with 
the renunciation of.the world, is the meses, by which leomortality is sttgized. 
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wealthy thy life might become; by wealth, however; Hiecet is 
no hope of (obtaining) immortality,” 8. 

Maitréyi said,—“ Of what use would be wealth to me, 1 
did not become thereby immortal. . Teli me, O Venerable, any. 
(means of obtaining immortality) which thou knowest.” 4 

Yéjnavalkya said,— Behold, (thou wast) dear to us before, 
(and now) sayest thou what is dear. Come, sit down; I will 
explain to thee (the means of obtaining immortality) ; endes- 
vour to comprehend my explanation.” 6. 

He said,—* Behold, not indeed for the husband’s sake the 
husband is dear (to the wife), but for the sake of the self, is 
dear the husband. Behold, not indeed for the wife’s sake, 
the wife is dear (to the husband), but for the sake of the self, 
is dgar the wife. Behold, not for the sons’ sake, the sons are 
denr (to the parents), but for the sake of the self are dear the 
sons, Behold, not for the property’s sake, property is dear 
(to one), but for the sake of self is property dear. Behold, not 
for the Brahma’s sake, the Brahma is dear, but for the suke 
of self is dear the Brahma, Behold, not for the Kehattra’s 
sake is the Kshattra dear, but for the sake of the self is dear 
the Kshattra. Behold, not for the worlds’ seke, the worlds 
are dear, but for the sake of the self, are dear the worlds: 
Behold, not for the gods’ sake the gods are dear, but for the 
sake of the self are dear the gods. Behold, not for the Védas’ 
sake are the Védas dear, but for the sake of the self are dear 

the Védas, Behold, not for the elements’ sake the elements 
are dear, but for the sake of the self are dear the elements. 
Behold, not for the sake of the universe, the universe ia dear, 
‘but for the sake of: the self is dearthe universe. Behold, the 
self is verily to be seen, heard, minded (and) meditated upon. 
Behold, O Maitréyi, by seeing, ftearing, minding, knowing the 
self, all this (universe) is comprehended. 6. 

“Phe Brahma shoul’ disown @ person, who considers the 
Brahma (cagt) 2 something different from (his) self; the 
‘Kabattes shoutd disown & person, who considers the-Kshattia 
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feast) as something different from (his) self; the world should 
disown a person who considgts the world sa something different 
from: (his) self; the gods shonld disown s person, who comsiders 
the gods as something different from (his) self; the elements 
should disown a person, who considers the elementa as some- 
thing different from (bis) self; the universe should disown a 
person, who considers.the universe as something different.fram 
(his) self. This (own) self is this Brahma, this Kelattra, these 
worlds, these gods, these elements, is this universe. 7. 

“ Asa person, when a drum (unseen by him) is beaten, is 
unable to perceive the sounds proceeding from it (as sownds of 
a dram), but on the perception of the drum, the sound of 
drow beaten is perceived, 8. 

“ Asa person, when a shell (unseen by him) is blown,is gna- 
ble ta perceive the sounds proceeding from it (as squnds of a 
ehell), but on the perception of the sheil, the sound of a shell 
blown is perceived. 9. 

“ Asa person, when a flute (unseen to bim) is played, is unable 
to perceive the sounds proceeding from it, but on the peroep- 
tion of the flute, the sound of a flute played is perceived, 10, 

“Aa from fire, wade of damp wood, proceed smoke, sparks, 
ete, of various kind, thus, behold, the breathing of this great 
being isthe Rig Véda, the Yajur Véda, the Séma Veda, the: 
Atharva and Angirasa, the narratives, the doctrines on creation, 
the science, the Upanishads, the memorial verses, the aphor- 
toms, the explanation of tenets, the explanation of mantras,—, 
all these are his breathing. 11, 

‘ As the only site of the waters is the sea, thus the only site 
of every touch is the skin, thus the only site of every taste the 
tongue, thus the only site of every amell the nose, thus the 
only, site of every colour the eft, thus the only site of every 
eonnd the ear, thus the only site of every determination. the 
mind, thas the enly site of every knowledge the heart, thus 
the only site of every act the hands, thus the only site of every 
plesaure the organ of generation, thus the only site of every 
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‘evnowation the anus, thus the only site of- every motion’ the 
font; thus the only site of every Véde, speech. 12, | 

{Au piece of enlt, when thrown into water, is dissolved i#t5 
more water, and none is capable of perceiving it, because, from 
whatever place a person might take (water), it would have the 
taste of salt, (but be no piece of salt), thus, behold, this great 
being; which is infinite, independent and mere knowledge. 
Springing forth together with those elements, (the individual 
soul) is destroyed, when they are destroyed. After death, no 
consdionce remains; thus, O ‘Maitréyf,1 hold.” Thus said 
Y4jnwalkya. 18, 

-Maitréyi said,—, With regard to the soul thou hast bewilder- 
ed me, O Venerable, {by the saying,—After death no conscience 
yvemaine.) I do not comprehend that (soul).” Y4jnavalkya 
said,“ Behold, I verily do not create bewilderment ; behold 
this soul ia indestructible ; its nature is without variance. 14. 

“For where there is, as it were, duality, there sees another 
another thing, there smells another another thing, there tastes 
another another thing, there speaks another ancther thing, 
there hear another another thing, there minds another an- 
other thing, there touches another another thing, there 
knows another another thing; but how does one, to whom all 
has become mere soul, see any thing, how smell any thing, 
how taste any thing, how speak any thing, how hear any 
thing, how mind any thing, how touch any thing, how know 

.any thing? How should he know him by whom he knows 
this all? This soul ie not this, nor ought else; it is anselss 
ble; for it camnet be seized; it is not scattered; for is! 
cannot be scattered; it ia without contact; for it comes not 
into contact; it is without colour; it is not subject to pain 
or destruction. How should one know the knower? In this 
manner art thou instructed. So far, O beloved Maitréy{, ex- 


tends ia trath immortality.” Having eaid ‘thus, Yéjnavatkya 
wont to the forest. 15, 
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Sith Bréhmaya. 

Next followa the school commencing from Pautiméshya* 
Pautiméshya succeeded Gaupavana,—-Gaupavana, Pautiméshya, 
—Pautimiéshya, Gaupavans,—Gaupavana, Kaus’ike,—Kaus‘i- 
ka, Kaugdinya,—Kaundinya, S'éndilye,—S‘éndilya, Kaus ‘ika 
and Gautama,—Gantama, 1. 

Agnivés'ya,—Agnivés'ya,+ Gargya,—Gargya, Gérgya,—Gér- 
gya, Gautama,—-Gautama, Saitava,—Saitava Pérés'aryéyana,— 
P&rfsaryéyana, Girgyéyans,—Gérgyéyana, Uddatokéyana,— 
Uddélokéyana, Jévaléyana,—Jévéléyana, Médhyandingéyana,— 
Méfdbyandinéyana, Saukaréyana,—Saukarfyana, Késhfyana, 
—Késhéyana, Séyakéyaua,—Séyakéyans, Kaus‘ikéyani,—Kau- 
s'ikéyani, 2, 

Ghritakaus’ika, —Ghritakaus’ika, Pérée’aryéyane,—Pérds!- 
aryéyans, Pérés/arya,—Pérés/arya, Jétikarnya,—Jétikarpya, 
Asuréyana and Yéska,—Asuréyans, Sraivani,—Sraivayi, Aupa- 
jandhani,—Aupajandhani, Aeuri,—Asuri, Bhéradvéja,—Bhéra- 
dvGja, Xtréya,—Atréya, Ménti,—Ménti, Gautama,— Gautama, 
Geutame,—Gautama, Viteya,—Viteya, Sindilya,—S'éndilya, 
Kaivorya K4pya,—Kais/orya Kaépya, Kumérahérita,—Kumé-- 
rabfrita, Gélava,—Gélava, Vidarbhi Kaundinya,—Vidarbht 
Kaundinya, Vatsanapét V&bhrava,—Vateanapé&t VA4bhrava, 
Panthéh Saubhara,—PanthSh Saubhara, Aydsya Angirasa,— 
Ayfsya Angirasa, Abhiti Tvdshtar,—Abhiti Tvéshtar, Vis- 
varipa Tvéshtar,—Visvaripa Trdshtar, the two As'vins,—the 
two As'vins, Dadhyat Atharvana,—Dadhyat Atharvana, Atharvé 
Daiva,—Atharvé Daiva, Mrityu Prédhvasana,—Mrityu Pridh- 

*vasana, Prédhvasans,—Prédhvasana, Ekarishi,—Eharishi, 
Viprachitti,—Viprachitti, Vyashti,—Vyashti, Sanéra,—Sa- 
néra, Sanétana,—Sanétana, Sanaga,—Sanaga, Paraméshthi,— 
Paraméshthi, Brahma,t—Brahma is the self-existent ; ealuta- 
tion to Brahma.. : 

* Two more Hats of teachers are given in this Upanishad, vis, 4, 6, and 6, 5. 

+ From Agaivés'ya to Kaus‘ikéyeni the names of teachers differ from those given, 
in 4, 6,2. - 

4 Parameshthi denotes Virét, and Brahma, Hiragyagerbha, 5, 


FIFTH CHAPTER. 
First Bréhmana. 

Infinite® is that,t infinite is this. From the infinite one 
proceeds the infinite one. On taking the infinity of the infi- 
nite one, there is left infinity. 

Om is the ether,§ is Brahma. The ether|| exieta of old, 
the ether ie the source of the wind, thus said the son of 
Kauravyfyani. That (Omkera) is the Véda, The Bréhmans 
know (vidor) that by this (name) one knows (véda) all that i is 
to be known (véditavya). 


Second Brékmapa, 


The three-fold offspring of Prajépati, gods, men and Avuran 
followed as religious students their father Prajépati. The 


® In the preceding four chapters the knowledge of Brahma in hie Independent 
nature ina been explained ; in the present chapter the modes of meditation on the 
eoul in its various relations are set forth, These motes, not st varianoe with the 
performance of work, lead to # bigher and higher state of existenoe, and effect the 
gradual liberation of the soul from the world, The first of them is the Omkera, as 
boing the most eminent, after which follow the commands of restralat, liberality, 
and compession. 8’, 

+ That (aduh) refers to the imperceptible Brahma, who is all-pervading and 
indepandent of any relation, shiz (idam) to Brahma as conceived uoder relations, 
++ Tofinite,” pGrpa; the literal meaning of whigh is full, and which &’, explains by 
‘not Anite, all. ig. It is infinite, (or full), he continues, as pervaded by the 
supreme soul, not by the individual soul, since the latter ia involved in relations. 
The infinite;""—considered as effect, “ proceeds from the infinite, "@-considered 
ap cause. 8, 

$ Taking the infinity, literally the iofinite one, and the souse is, comprehending 
the ono identical nature of Bfahma, by the omission of all relative attributes. 

§ According to 8’., Brahma is the subject, and Kha (the ether) the predicate of 
the sentence. 

|] The’ ether (kha) contains two meanings, ea encient it represents the supreme 
200}, and es the soures of the wind, it represents the inferior Brahma, The same 
applica to the sound Ona, the represeatative of Khe. S’. * 
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gods, having finished their time of learning, said (to Prajépati), 
—Tell ns, O Venerable, (our.duty).”? He proclaimed to them 
the syllable Da. “Qo you comprehend ?”.. They-anewored, 
— We do comprehend. Restrain your desires, hast thon said 
tous.” He said —“ Om! you have fully comprehended.” 
Then the men said to him,—“Tell as, O Venerable, (our 
duty).” He proclaimed to them the letter Da. “Do you 
comprehend?” They answered,—' We do comprehend. Be 
liberal, hast thou'said to us.” He said,— Om ! you have fally 
comprehended,” Then the Asuras said to him, ‘Tell us, O 
Venerable, (our duty).” He proclaimed to them the letter 
Da. “Do you comprehend?” They answered,—“ We do 
comprehend. Be clement, hast thou said to us.” He said,— 
“Om! you have fully comprehended.” The same is repeated by 
a divine voice with the force of thunder, viz, the syllables Da, 
Da, Da, meaning, Be restrained (ddmyata), be liberal (datta), 
and be clement (deyadhvam). Therefore let one learn the 
triad of restraint, liberality and clemency. 3. 


Third Bréhmaga* 


This Prajfpatit is the heart (hridays),t this Brahma,§ this 
all. “Hridaya” consists of three syllables, The first ayllable 
is Hri. Tohim who thus knows, the senses and the rest| 
perform (abhikeranti), (their work). The second syllable 


© Restratyt, liberality and clemency are the highest of alt modes of adoration ; 
for he, whose passions arewubdued, who is not desiroes of gain, and whe is merci- 
fal, is to possession of sll these wodes. Ia the preceding two Bréhmages tha me- 
ditation on Brahma without attributes hes been explained, the present shows the 
tleveted places, a ee ee ee ee 

¢ The creator of sil beings. 8’. 

£ Tha intellect, abiding in the heart. 9’, : we 

§ Beskme, frou fe growing (bribattwts) and from hls being the eoal ofall, 8. 

fl The req according so &,’, mens the objects of the senses, as sounds, vte. 
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is Da, The seuses and the rest bestow (dadati) (power) on 
him who thus knows. The third syllable is Ya. He who thua 
knows, proceeds, (eti) to heaven, (his) place. 


Fourth Br@umana. 


This* (Bralwa) was even truth.t Whocver knows that 
he, the great, the venerable, the first-born,} is thet rac Bralina, 
conquers (his encmy), as (the true Brahma couquers the 
worlds), and destroys him (also) ; for Brahma is truth. 


Hifth Brdhmana.§ 


Water|| was al first this (world). Water created truth. 
Truth is Brahma,* Brahma (ercated) Prajépati,t Prajdpati 
the gods. The gods adore even trath. The name of Satya 
(truth) consists of three syllables. The first syllable is 
“Su,” the sccond syllable “ 77,” and the third syllable “ Ya.” 
‘The first aud the last syllables (Sa and Ya) are trath,t the 


¥ In the text the demoustrative pronoun “' tat” is three times repeated, Accaid- 
ing to S’, the first refers to Brahma, described by the name of the heart in the pre- 
coding Brilbmauua. the second connects xt with ‘ état’? which is to enunciate rome 
other predicate of Brahma, and the third “ tat’ sudicates the new predicate. 

+ Trnth, Sacheha tyachcba mdrtanchimértancha satyam Brahma panchabluitat- 
mukam, vid. p. 17, (2, 3, 1.) 

t Born befure every other being which has worldly existence S’, 

§ This Brahmaya bas the object of eatolling the true Brabina. $ 

| Water indicates here the unmanifested state of the world, befure its ereutron, 
Logether with the creator, therefore the seeds of ull creation. 8’, 

{ The world in its manifestation. S’. 

* ‘The first born, Hirayyagharbha, or the Satiatma. S$’, 

+ Or the Vuit. 8”. 

{ Because these two syllables occur neither in the word ‘“mntyu’? (death), nor 
in the word '‘snrita,” while the middie syllable “ ta’” is found as well iu * mrityu’’ 


as in ** aurita.”” S', 
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middle is falsehood (anrita}; falsehood, is on either side en- 
compassed by truth; there is, (therefore), a preponderance of 
truth. Falsehood does not hurt him who (thus) knows. 1. 

That truth* is Aditya, the Purusha, (dwelling) in that orb, 
and also the Purusha, (dwelling) in the right eye. They 
abide in each other. The former abides through his raya in 
the latter,t and the latter in the former through his senses. 
‘When he quits the body, he bebolds that pure orb ;} the 
rays do not return to him. 2. 

Bhi (the earth)§ is the head|| of the Purusha, dwelling in 
that orb, there being one head and also one syllable,— 
Bhuvah (the atmosphere) the arms,—there being two arms, 
and also two syllables,—Swah (the heavens) the foundation, J— 
there being two foundations and also two syllables, His 
representative name is Ahar* (day); for whoever thus knows, 
destroys (hanti) and relinquishes (jahéti) sin. 3. 

Bhi is the head of the Purusha, dwelling in the right eye,— 
there being one head and also onc syllable,—Bhuvah, the arms, 
there being two arms and also two syllables.—Swah the 
foundation, —there being two foundations and also two syllables. 
His representative name is Aham ;+ for who, ever thus knows, 
destroys and relinquishes sin, 4, 


* This section exhibits the meditation on the true Brahma in hin several locali- 
ties, 8’. 

+ The un assists man by the manifeststion of objects, and man the sun by 
perception. S'. 

¢ The moon. S’, 

§ Thin section replies to the question, which are the sacred names and the 
corresponding parts of the body of the Purusha whose name is“ Satya,” in that 
ord. §/ . 

|| The head from its excelience, S’. 

| Denoting “foot.” 

* Abar je here derived from the root “' Hé"” meaning either to destroy, or to 
relinquish. 

+ The derivation of Abam is here the same as that of Abar. 
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Sixth Bréhmana. 

The Purusha, who resembles* mind, is the true light ;+ (he 
abides) within the heart, (in size) like a grain of rice or barley.} 
He is the Ruler of all, the sovereign Jord of all; he overrules 
whatever exists in this universe. 


Seventh Brédhmana. 

It is said, that “vidyut” (lightning) is Brahma, for vidyut 
is derived from vidGn&t, (tearing asunder§). Whosoever thus 
knows, that Brahma is vidyut, tears asunder the sins of that 
(soul) ; for vidyut is even Brahma. 


Eighth Bréhmana, 

Let one meditate on speech (under the semblance of) a 
milk-cow. Her four uddera are the words Swéhé, Vashat, 
Hanta and Swadhi.f} Two udders, the words Swiéhé and 
Vashat, feed the gods, the word Hanta (feeds) men, and the 
word Swadhé the forefathers. Her bull is life, her young one 
the mind. 





Ninth Bréhmana. 
The fire whose name is Vaiswénara is that firc in the midst 
of the body, by which all the food that is eaten is digested. 


© 8’, explains the affix ‘ maya” in msnameya,” not by “ Swardpa” (of the 
same nature with the mind), but by “ object of the mind,” because comprehended 
either én or dy the mind. 

+ Because the mind manifests all, end every thing ia an object of the mind. 8’. 

t Vid, Katha U. 3, 11, and S'wétés'watara U. 3, 13. 

§ From tearing asander the darkness; for by destroying the darkness of the 
clouds, lightning is manifested, S’. 

Ghee is offered to the gods by pronouncing “¢ Swahé and Vashat, rice to men 
Dy saying“ Hanta,” and Swadhé to the forefathers by saying “ Swadbé.”” 
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From this (fire) arises a noise which one hears on closing his 
ears. When he* quits the body, he does not hear the noise. 


Tenth Bréhmana.t 


When the Purushat proceeda from this world (to another), 
he comes to the air. The air opens there as wide for him 
aa the aperture of a chariot-wheel. By this (aperture) he 
ascends, (and) comes to the sun, The same opens there for 
him aa wide as the aperture of a Lambara.§ By this he 
ascends, and comes to the moon. The same opens there for 
him as wide as the aperture of a small drum. By this he 
ascends, and comes to the world,|| where there is no grief, 
where there is no snow ;§ there he dwells endless years.* 


Eleventh Brdhmana. 


The greatest pain surely is that, which one endures from 
sickness. Whoever thus knows, gains the highest world. 
The greatest pain surely is (to think) that they carry one 
after death tothe forest. Whoever thus knows, gains the 
highest world. The greatest pain surely is (to think) that 
they lay the (body of the) deceased in the fire. Whoever thus 
knows, gains the highest world. 


* ‘The individual who experiences pain or pleasure in the bady. 8.’ 

+ In thie Brahmans, the fraits, consequent upon the abovementioned kinds of 
meditation, are stated, S’. 

t The Purasha who hus the knowledge before described, S*, 

§ A kind of musical inetrument, probably a large drum, 

{| To the wortd of Prajépati. 8’. 

{ Grief denotes mental pain, and snow pain, arising from the body. 8’. 

* Many Kulpas of Brabmé. S'. 
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Twelfth Bréhmana. 


Some say, “ Food is Brahma.” This is not so; food decays,* 
without (the support of) life. Others say, ‘Life is Brahma.” 
This is not so; life dries up without (the support of) food. 
Those deities verily, when becoming one, attain the highest 
atate.t Thus (reflecting) Pétrida said to his father,—“ Can 
I do any good or evil to one who thus knows?” He 
answered (checking him) with his hand,—“Do not (speak 
thus), O Pétrida; for who, that is the unity of them, can 
ever obtain the highest state?” He§ said to him “ Vi;” food 
is verily “ Vi;” for all these beings enter|| food. (Again he 
said to him) “ Ram ;” life verily is Ram ; for all these beings 
sport in life, Into him who thus knows, enter all beings; in 
him sport all beings. 


Thirteenth Bréhmana. 


The Uktha is verily life; therefore (let one meditate on) 
the Uktha ; for life causes this all to spring up, (utthdpayati). 
From him who thus knows, springs up a son who knows the 
Uktha, and is firm. Whoever thus knows, gains the same 
nature* and the same place with the Uktha, 1. 


* While Brahma is without decay, S’. 

‘t Food and life, 

} The state of Brahma. 

§ The father. 

| Are dependent upon food. 

‘7 Uktha is the principal Mantes in the rite, called Mabébrata, The Uktha is 
the principal rite, and life is also first among the other functions. S', 

* 8. explains Séyujya by identity of body, organs and consciousness, vid. p. 
55. The Séyojya and Salokaté are two of the five kinds of hberation which are 
specified in the S'rf-Bhégavat, 3, 29, viz, Sélokya, Sarsti, Sdmépya, Sardpyn and 
Ekatwa. Vid, Sabda K. D. 
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The Yajur is verily life ; therefore (let one meditate on) the 
Yajur ; for in life are all these beings united (yujyante). With 
him who thus knows are all beings united for the sake of his 
superiority. Whoever thus knows, obtains the same nature 
and the same place with the Yajur. 2. 

The Séma is verily life; therefore (let one meditate on) the 
S4ma ; for in life meet all these beings together (Samyamhi). 
For him who thus knows meet all these beings together for 
the sake of his superiority. Whoever thus knows, obtains the 
same nature and the same place with the Sama. 3. 

The Kehattra is verily life; (therefore let one meditate on) 
the Kshattra; for life saves (tréyate) this (body), when it is 
wounded (Kshanitoh). Whoever thus knows, gains the 
Kshattra which is Attra,* and obtains the same nature and 
the same place with the Kahattra. 4, 


Fourteenth Bréhmana.t 


Bhbimi (earth), Antariksha (the atmosphere), Dyau (the 
heavens), are eight syllables;} the first foot of the Géyatri 
consists of eight syllables; this (foot) of the Géyatri is that 
(nature of the earth, of the atmosphere and of the heavens). 
‘Whover thus knows the (first) foot of the (Géyatri), conquers 
all that is in the three worlds. 1. 

The Richah, Yajunshi (and) Sém4ni are eight syllables; the 
second foot of the G4yatri consists of eight syllables; this 


Attra means, according to 8’. what is not preserved by another (na triyate 
anyéna kénocbit, iti attram). Kshattra which is Attra scems to denote one 
who is not preserved by any body else, that is to say, who preserves himself. 

+ 8. gives the following introduction to the fourteenth Bréhmaya, The medi- 
tation upon Brahma, os endowed with many fictitious attributes, such as the heart, 
&o., has been explained ; the present Brahmans ix to set forth the meditation upon 
Wins, as represented by the Géyatrf, 

$ See a similar play with letters Chb. U. 1, 3, 6~7. 
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(foot) of the Gayatri is that (nature of the three Vedas). 
Whoever thus knows, conquers all that is conquerable by the 
knowledge of the three Vedas. 2. 

Priina (the vital air which goes forwards), Apana (the vital 
air which descends,) (and) Vy4na (the vital air which equa- 
lises), these are eight syllables; the third foot of the Gayatri 
consists of eight syllables ; this (foot) of the Gayatri is that 
{nature ofthe three vital airs). Whoever thus knows the third 
foot of the (Gayatri), conquers all that has life. Again, the 
turiya (the fourth), the Dars‘ata foot of the Géyatri, is the 
Paro Rajé,* which sheds rays. What is (commonly called) 
Chaturtha, (the fourth), is (the same as) the “turiya.” It is, as 
it were, beheld (dadris’é) ; hence it is called the Dars’ata foot. 
(It is called) Paro Raj&, because it sheds rays upon all the dust- 
born creatures of the universe, Whoever thus knows that 
(foot of the Géyatri), is radiant with power and glory. 8. 


This Géyatrit is founded upon the fourth, the Dars’ata foot, 
the Paro Raja. This (fourth foot) is founded upon truth, The 
eye is verily truth; for (that) the eye in truth, (is evident). 
Hence, if at present two have entered uponadispute, (one saying), 
—I have seen, (the other),—I have heard, then we believe him, 
who has said, I have seen. Truth is founded upon power; 
life is verily powcr. Upon this life (truth) is founded. There. 
fore it is said, power is stronger than truth.t In the same man- 
ner the Gayatri, is founded upon that which bears a relation to 
the soul ; for this (G4yatrf) preserves (tattré) the Gayas; the 
vital organs (Praéyah) are the Gayas ; therefore, because it pre- 
serves the Gayas (gay4ns tattré), it is called Géyatri. The 


© Paro Rajé, Aditya or the sun, the representative of Brahmé. 

+ This GéyateS with its three feet representing the world in its twofold state, 
as being endowed with form, and xe being without form. S’. 

t Vid, Ohh. U. 7, 8. 
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Savitri which he* teaches, is this (G4yatrf) ; it preserves the life 
of hum to whom he has taught it. 4, 

Somer call this Savitri Anustup, (saying),— Speech is Anus- 
tup; we repeat that epeech is Anustup.” Let none do ao, Jet 
him call the Gayatri Savitri. Ifone who thus knows, receive 
even many (gifts),t yet he would not receive so much as is 
equal to one foot of the Géyatri. 5. 

If one receive the three worlds, full (of all their riches), he 
would obtain {no more than is equal to) the first foot. Again 
if one receive as much as the science of the three Védas ex- 
tends, he would obtain (no more than what is equal to) the 
secoud foot. Again, if one receive as much as all that has 
life extends, he would obtain (no more than what is equal to) its 
third foot. Again, the fourth Dars'ata Paro Rajé foot of the 
Gayatri is never by any one obtainable.§ Hence how could 
he receive (an equivalent) which extends so far? 6. 

The praise of this Gayatri is given in the following Man- 
tra),—Thou art of one foot,|| of two feet, of three feet, and of 
four feet ; for thou art not obtained. Salutation to thy fourth 
Darsita Paro Rajé foot. May this (enemy of thine) not ac- 
complish this (work).* If {one who thus knows) hates any 
body (and makes againet him this invocation), “this (man 
is my enemy); may hia wish not be accomplished,” then the 


* The teacher. 

+ Some followers of Véda schools. 

+ Many gifts, at the time of investiture, when the pupil begs for presente. 

§ Obtuinsble by any wealth which may be given. 

W The first foot, representing the three worlds, the second representing the know. 
ledge of the three Vedus, the third representing all living creatures. 

{| Enemy, siv. The sentence is ellipticsl, but the above sense appears to be 
intended; which ia corroborated by the explanation given by the Upaniubed 
itself, 

® By which he seeks to barm thee. 
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wish of the latter will verily not be accomplished, if he make 
against him the invocation, “I have obtained his wish.” 7. 

Tanaka, the king of the Vidéhas, thus addressed Butila, the 
son of As/watara,— (If) thy saying that thou knowest the 
Giyatri (be true), then why hast thou become an elephant to 
carry (me) ?” 

He snid,—*1 did not know the mouth of the Gayatri, O 
king of kings.’ Its mouth is fire. Even much wood, thrown 
into fire, is consumed by the same; in the like manuer, one 
who thus knows, although committing many sina, consumes 
them all, becomes clean and pure, and is without decay and 
immortal. 14. 

Opeu, O Pushan, the mouth of truth; concealed in the 
golden vessel,* to (me who have been) devoted te.true piety, 
for the sake of beholding (the truth). O Piishan,t thou sole 
Rishi,t Yama, Stirya, son of Prajipati, do withhold thy rays,- 
diminish thy splendour, that I may behold thy most auspicious 
form. I, that Purusha, am immortal, (Let) my vital air (join) 
the wind ; then (let) my body, when reduced to ashes, (join) 
the carth). Om! Kratu, remember (my) acts! Remember, 
© Kratu, remember my acts, remember! Guide (me), O Agai, 
by the road of bliss to enjoyment ; O god, who knowest all dis. 
positious, deliver (me from) crooked sin. Let us offer thee 
our best salutation.§ 


* Sankara thus explains this passage, He who has performed both, acts of knows 
ledge and rites, prays to the sun at the time of his deuth, holding a golden vessel in 
hig hands, Aaa veluable thing is concealed in a vessel, so Bralune, who 16 denoted 
aa truth (rid.5,4.), and who abides in the resplendent orb of the sun, is concealed 
from him whose mind is not concentrated. 

+ Pashan from Poshandt because be upholds the wortd. 

t Rishi fiom Dars‘anét, the sole beholder, or from ri to go, Siiryu, ekki 
charatiti ; Yama, jage nyamanam tatkritam, 8’, 

§ The whole passage ix nearly ideuticat with Vajasancyu SU. 1318, 
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SIXTH CHAPTER. 
First Brahmana, 


‘Whoever* knows what is oldest and best,t becomes the 
oldest and best among hie own. Life is verily what is oldest 
aud best. Whoever thus knows, becomes the oldest and best 
amongst his own, and also amongst others, should he wish so. 1. 

‘Whoever knows the best fouudation,t becomes best founded 
among his own, Speech is verily best founded, Whoever thua 
knows, becomes best founded amongst his own, and also 
amongst others, should he wish so. 2. 

Whoever knows the best standing place, is best placed; he 
stands firmly on what is even aud uneven. The eye§ is verily 
a firm standing place ; for by the eye he stands firmly on what 


* Tt has been declared, that life is the Géystri, For what reason again is the 
Gayatri represented by life, and not by speech or other functions ? The unswer is, 
becnuse life is the oldest ond best, not so speech, etc. The present chapter has the 
odject to determine, how life has those attributes. Or the connexion of this with 
the preceding chapter may also thus be stated,—The meditation upon life in prefer 
enoe to the other organs hus been declared, life being the Uktha, Yajur, Sama, eto, 
The meditation upon life which in the former chapter has been enunciated merely 
‘as to its principal qualitics, is here continued, although it 18 not meant to conclude 
this meditation, This chapter, aa is evident even from the name of ‘ compilation’ s 
which it bears bas rather the object to enumerate the special fruit, not mentioned 
Uefore, which result from « meditation oo life. §'. This introduction of S’. 
is thus prefaced by A. G.,—The Omkéra, the trind of restraint, liberality and 
clemency, the meditation upon what is Brabma and what is not Bralma, the fruit 
of auch a meditation, the places gained thereby, and the adoration of Aditys and 
the other deities, have been set forth in the fifth chapter. The sixth chapter hag 
the object to explain especially the meditation on that which is not Brahma 
together with the fruit, reaulting from it, and also certain ceremonies, of which the 
Srimantha ia the first. 

+ Vid. Chhénd, U 5, 2,4, Br, A. U. 4, 1,3. 

t Vasichtha means either beat founded, or Lest clothed, both of which is the 
effect from a superior power of speech. S’ Vid. Ch. 5,24. Br. M4, 1,2. 

§ Br. A’. 4, 1,46 
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is even and uneven. Whoever thus knows, stands firmly 
upon what is even and uneven. 3. 

Whoever knows what is treasure, obtains whatever he de- 
sires. The ear* is treasure; for in the ear all the Védas are 
treasured. Whoever thus knows, obtains whatever he desires, 

‘Whoever knows the place of refuge,t becomes a place ofrefuge 
amongst his own. Mindt is verily the place of refuge, Whoever 
thus knows, becomes a place of refuge amongst his own. 5. 

Whoever knows Prajapati (the lord of creation), becomes 
rich in offspring and in cattle, The seed is the source of 
creation. Whoever thus knows, creates offspring, and be- 
comes rich in cattle. 6, 

The vital organs,$ disputing about their superiority, went 
to Brahma,|| and spoke to him,—“ Who amongst us is best 
founded.” He said,—“ He amongst you is best founded, by 
whose departure the body is thought to saffer most.” 7. 

Speech departed. Returuing after the absence of a year, 
it waid, “ How could you live without me.” They said,— 
“As dumb people who do no speak by speech, breathing 
by the vital breath,. seeing by the eye, hearing by the ear, 
thinking by the mind, aud begetting children, so have we 
lived.” Then speech re-entered (the body). 

The eye departed. Returning after the absence of a year, 
it said,—“ How could you. live without me?’ They said — 
“ As blind people, who do not see by the eye, (live), breathing 
by the vital breath, speaking by the organ of speech, hearing 
hy the ear, thinking by the mind, and begetting children, so 
have we lived.” Then the eye re-entered (the boily). 8. 

* Br. A’. 4,1, 5. 

+ For the mind is the place, upon which the organs and their objects, are de- 
pendent, the objects of the senses being enjoyed by the sout through the mind, 8’. 

Vid. Br. AY, 4, 1, 6. 

§ Speech and the rest, S’, Vid. Chh, U. 5, 1, 5-15, Pras’a, U. 2, 2—4, where 
the dispute among the organs is also described. 

{| Brahine means here Prajapati. 
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The car departed. Returning after the absence of a year, 
it anid, —“ How could you live without me?” They said,— 
“As deaf people, who do not hear by the enr, (live), breath- 
ing by the vital breath, speaking by the organ of speech, 
seeing by the eye, thinking by the mind, and hegetting children, 
80 have we lived.” Then the ear re-entered (the body). 9. 

The mind departed. Returning after the absence of a year, 
it said,— How could you live without me?” “They said,— 
“ As idiots who do not think by the mind, (live), breathing 
by the vital breath, speaking by the organ of speech, seeing 
by the eye, hearing by the ear, and begetting children, s0 have 
we lived.” Then the mind re-entered (the body). 10. 

The organ of generation departed. Returning after the 
absence ofa year, it said,—“ How could you live without me?” 
They said,—‘ As impotent people who do not beget children 
(live), breathing by the vital breath, speaking by the organ of 
speech, sceing by the eye, hearing by the ear, and thinking 
by the mind, so have we lived.” Then the organ of generation 
re-entered (the body.) 12. 

Then, the vital breath being about to depart, as a great, 
noble horse, born in the Sindhu country, raises its hoofs, so it 
shook those vital organs (from their places). They said,—* Do 
not depart, O Vencrable. We can not live without thee.” “If 
T am such, then offer sacrifice* to me.” (They auswered,)—" Be 
it so.” 18, 

Speech said,—* That I am founded, is, because thou art 
founded,” The eye said, “ That I am a standing place, is, 
because thou art a standing place.” The ear said,—“ That 
Tam a treasure, is, because thou art a treasure.” The mind 
said, “ That I am a place of refuge, is, because thou art a place 
of refuge.” The organ of gencration said,—‘ That I am a 
source of procreation, is, because thou art a source of procren- 
tion.” (Life said),—“ If I am such, what then is my food, what 


* Or an S’. explains it“ tnbute.”” 
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then is my foundation?” (They said),—‘ All this what- 
soever, horses, worms, small insects, locusts, and so on, is thy 
food; the waters are thy dwelling place.”* He who thus 
knows, does not eat (any food) which is not to be eaten,t 
nor does he take (any gift) which is not to be taken.{ There- 
fore those acquainted with the Védas who thus know, sip water 
when commencing to eat, and sip water (again) after they have 
eaten, thinking, that (thereby) they have clothed the naked 
(life). 


Second Bréhmana. 


S'wétakétu,§ Aruneya,|| came to the assembly of the Pan- 
chélas. He came to Pravéhana, the son of Jibala, who was 


* Or thy garment, 

+ Ue is not guilty of any fault by eating food which is prohibited, 

t Thus! rendered ‘* anannam’’ in accordance with Sankara's explanation. It ia the 
game term which in the first half of the sentence is translated by “ not to be eaten. 

§ All that has been omitted in the former chapters of this Upanishud, is to be 
mentioned in this part, the “ Khilakénda.” At the end of the eeventh chapter he 
who has been addicted during bis lite to both, to knowledge and to the performance 
of rites, aske on the approach of death for the road of Agui with the words “’ Agni, 
lend me on the good path.” By the qualification of “ good” the existence of many 
puths ia indicated, and the roads themselves are paths towards the acquirement of 
the effects, resalting from works, They succinctly show the whole result of worldly 
endeavours, be they works flowing from mere natural knowledge or from scriptural 
knowledge. Although, therefore, natural sin has been explained in the words 
“threefold is the offepring of Prajépati,”’ and also its effects in the words: “ He 
hap not to perform this work,” and although the consequences of scriptural knuw- 
ledge have been set forth at the end of the topic on “the obtaimng of the nature 
of the threefold food” and at the commencement of the kuowledge of Brahma, as 
implied in the injunction to abstain from those consequences, yet it bas merely been 
said, that by work alone the world of the forefathers, aud by knowledge and by 
work, accompanied with knowledge, the world of the gods is gained, but by what 
means either 18 to be obtuned has not been stated. To exhibit them and to give 
finally a succinct view of the whole meamng of the S‘istra, 1s the object of the 
present Kiulakénda. S'—The present narranve, with the modification of some 
words, is ly the sume with Chh, U.S. 3—10, 

1) Arunéya, the son of Asani, who is the son of Aruni, 8’. 
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attended by his courtiers. Seeing him, he saluted him by the 
words,— Is it thou, O youth?”’* He answered, “ Ah, yea, 
O friend.”+ Art thou instructed by thy father? “ He said,” 
“Om ([am).” }. 

“Dost thou know, how the creatures who depart this life, 
proceed on different roads?” He said,—“I do not know.” 
“ Dost thou know, how they return to this world ?” He said,— 
“YT donot know.” ‘Dost thou know, how many, who have 
quitted again and again this world, no more return to it?” He 
said,—* I do not know.” ‘“ Dost thou know at which sacrifice 
the waters become the words of man, and rise to speak ?” Ile 
said,—* T do not know.” “ Dost thou know the means of obtain- 
ing the road, which is called Dévay4na, or the road, called 
Pitriyéna, (that is to say, dost thou know) by which work the 
road to the world of the gods or of the forefathers is obtained ? 
It is heard {alsc) the word of the Rishi,t—I heard of two 
roads, the one$ of the forefathers; and the other of the gods 
{either of which must be proceeded on) by the mortals. “ As 
distant as is the father from the mother,|| (so distant is 
the one road from the other).” “I do not know any thing 
of all this,” said he. 2. 

Then he invited him to sit. Not heeding the proffered seat, 
the youth hastened away. He went to his father aud said to 
him, “Hast thou not before declared us to be instructed (in 
all science)?” “What then, O youth of subtile mind?” 
“The man whose companions are kings, asked me five ques- 


* The address of the king is merely Kuméra, of which thé last syllable is Plata 
(three times the length of a short vowel), to indicate contempt, says S’. 

+ $’wétakéwm returns the salutation of the king by the simple syllable ‘ Bho’ 
with Plute, which according to S.’, 18 not a particle suited in uddressing a king. 

t Of the Mantra. 8’. 

§ Leading to the world of the forefathers. 

i] Father and wother denote Leaven and earth, the two halves of the mundane 
egg. 8. 
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tons, of which | did not know one.” “ Which are they?” 
“These” and he mentioned them one after another. 3. 

He said—* Thou must know, O beloved one, that I told 
thee all which E kuow myself. Up then. Going there, let 
us perform the service of a Brahma student (to the king).” 
“Do thou go, O Venerable,” Gautama went, where Pra- 
béhana, the son of Jibala held his residence. (‘The king) 
bringing a seat for him, had (also) water brought; then he 
made the oblation according to rite. He said to him,— We 
graut thee a boon,* O respected Gautama,” 4, 

He said,—{I accept) the boon which thou bast promised 
me. Explaiu to me the word which thou hast said before to 
the youth.” 5, 

He said,—‘ That is a boon concerning gods; name one con- 
cerning men.” 6. 

He aaid,—- Thou knowest well, [have enough of gold, of cows 
and horses, female slaves, dependants and garments, Do thou 
not withhold from us the gift which is great, permanent, and 
extends (to many generations). He said,—Verily according 
to rite thou desirest, O Gautama, (to obtain knowledge from 
me).” He said,—“I approach thee as pupil (according to 
the rite).”+ ‘With words others also approached of old (their 
teachers). Ele resided there through the mere name of a 
respectful gift. 7. 

He said,—‘“ Do not hold us guilty, O Gautama, as thy 
forefathers (held not guilty my forefathers). That this know- 
ledge in former times was not possessed by a Bréhmana (thou 
kuowest thyself), But I will explain it to thee; for whoever 
could refuse it to one who thus speaks? 8. 


* By which ia meont a gift of cows, horees, etc. 5’. 

+ Enjomed by the Séstra, 5’. 

t Bréhmanos went to Kahatriyas, or Kshatriyas tu Vais'was for ncquiring kuow- 
ledge, only with worda, and not with presents. 
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That world* is the fire,O Gautama. The sun (Aditya) is 
its fuel; his rays the smoke;+ the day the flame ;t the quar- 
ters the coals ;§ the within lying quarters|| the sparks. ‘Ihe 
gods offer fuith to this fire. From this offering king Soma 
springs forth.* 9. 

Or Parjanya,t is fire-O Gautama; the yeart is its fucl; 


* The king answers first the fourth question, beenuse, says S’., on its solution 
also the other questions are sulved, That world, viz. the heaveus, 

+t Aa bkewise rising from the fuel. 8’, 

t Being alike through mauifestation, S’, 

§ Reaembiing them by their bringing to rest. 8’. 

I Flying off from the other quarters like the sparks from fire. S’, 

] Indra, and the rest. S’, 

* He is king of the forefathers and of the Brahmans. 8’, 

+ Porjansa, the seconil locality of the offerings, iv the tutelury deity of rain, 8’. 

t The two offerings of the fre secifice, viz. the offerings mm the morning und in 
the evening, exist in this world in a manifested form, es do uleo the necessary ap- 
phances of the sucnfice, viz. the sacrificial fire, the wood, the coals, the sparks of 
the fire, the things which are offered as amlk, ghee, ete. When they rise to the other 
world, to beavea or their uumanifested state, they exist uccording to their subtle 
nature vs do wlso those appliances. Again, at the time of manifestation, or at the 
creation of the world the ceremonial work is changed by assuining the state of the 
fire of the atmosphere, etc, The same chenges undergoes also at present the 
work, called fire-saciifce. In this mauner the whole world is the effect of 
the invisible changes of the two offerings of the fire-sucrifice, Those six neces. 
sary appliances will be mentioned afterwards for the eake of extolling the two 
offerings ; but here, where the consequences, resulting from the work of the sacii- 
fices are to be explained, the object is to set forth the doctrine of the five fires ux 
the cause of obtaining the northern path for the enjoyment of the fruit dertved 
from special work. The organs of the body in their relation to the soul are here 
the offering priests of the fire-sacrifice, Considered in their relation to the gods, 
they are Indra and the other gods who are the offering priests for the fire of hea. 
ven, etc, They offer the fire-sacrifice for the sake of the fruit, derived from it. 
‘When they have enjoyed the whole fruit, they perform the same sacrifice again. In 
this manner the organs are called gods, In this our present state, also, any offer 
ing, a8 milk, etc,, dependent on the rite of the fire-sacrifice, which hus been thrown, 
in the sacrificial fire and consumed by it, enters in its invisible, subtile fori, 
together with the sacrsficer, this world, further in the form of smoke, the atmo- 
sphere, and from the atmosphere the heavens, These are the aubtile water, the 
effects of offerings, the parts of the fire-sacrifice, bearing the nume of faith, wich 
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the clouds the smoke ;* the lightning the flame ;+ the thun- 
derbolt the coals ;{ the thunder claps the sparke.§ The gods 
offer king Soma to this fire. From this offering rain springs 
forth, 10. 

This world|| is fire, O Gautama. The earth is its fuel ;{ 
fire the smoke ;* night the flame;+ the moon the coals ;t 
the stars the sparks. The gods offer rain to this fire. From 
this offering food springs forth, 12. 

Man is fire, O Gautama. His open mouth is the fuel ;§ 
breath the smoke ;|j speech, the flame; the eye the coals; the 


at the world of the moon create another body for the eacrificer, and when entering 
the heavens, are offered. Therefore the waters which are ports of the fire- 
sacrifice and the cause that the sucrificer obtains another body in the world of 
the moon, are called faith, They bear the name of waters, because the greater part 
of their composition is water. The fire-sacrifice however, is merely a representative 
of all the other Vedaic rites, and what has been said about the former, applies also 
to the latter. 8’, 

They are smoke, either from their being produced from smoke, or from their 
similar appearance. 8’. 

+ Both having the power of manifestation. 8’, 

¢ Both being alike estinguishable and hard. 8. 

§ Doth fying off and being alike frequent, S', 

li This world, the place where living creatures are born, and have their enjoy- 
went. 8%. 

For by the earth, furnished withthe means of enjoyment for innumerable living 
creatures, this world is nourished. 
* It io fire, as rising from the earth in the same manner as smoke from fire. 8’. 

+ The night is the flame, because as the flame has its origin from the connexion 
of fuel with fire, so the night from the connexion with ite fuel, vis, the earth, the 
durkness of the night being called the shadow of the earth, 8’, To which X. G. 
adds ; for dark: is the place of Réhu, and this is the shadow of the earth. 

$ The moon is the coals, from similarity of origin; for as from the flame, 
coala are produced, #0 the moon ig produced in the night. Or because both are 
alike extinguishable. S’. 

§ For through the mouth man is lighted up, i. e enlightened with regard to 
speech, study of the Védas, ete. S’. 

Both rising equally upwards, 8’ 

‘{ From their like power of manifestation. 8’. 

2m 
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ear the sparks. The gods offer food in this fire. From this 
offering seed springs forth. 12. 

‘Woman is fire, O Gautama, her haunch the fuel; the hairs 
on the body the smoke ;* the organ of generation the flame ;}+ 
cohabitation the coals ;} the fits of enjoyment the sparks. The 
gods offer seed in this fire. From this offering man springs 
forth.§ He lives as long as he lives.j When he dies, 18. 

Then they take him* to the fire ; his fire becomes fire; his 
fuel, fuel; his smoke, smoke ; his flame, flame ; his coals, coals? 
his sparks, sparks. The gods offer man in this fire. From this 

offering, man in radiant splendour springs forth. 14. 
Thoset who have this knowledge,t and those who in the 


* Both rising equally upwards. 3’. 

+ From likeness of colour. 8’. 

Both equally extinguishing. S’ 

§ In this manner the waters, bearing the name of faith, are gradually offered in 
the fires of heaven, of Purjanya, of this world, of man, and of woman, and having 
assumed gradually e grosser and grosser shape, they are the cause of the creation 
of men. And thereby the fourth question, viz. ‘+ Dost thou know, at the offering 
of which aserifice, the watera becoming the words of man, rise to speak ?”” ia de 
ed, vie. they become so, on the performance of the fifth offering in the fire which is 
woman, when the waters become seed. S’. 

|] As long as the fruit of ths work coatinues, which hed been the cause of his 
assuming bin body, S', 

‘J The Ritwigs or priests, performing the last rites. S’. 

‘The deceased who in this cose is himself the offering. 5’, 

+ The present section replies to the first question and to part of the fifth, vir. 
« Dost thon know, in what way the creatures, departing this life, proceed on differ- 
ent roads 7? and “ Dost thou know the means of obtaining the road which is called 
‘Dévayéna ?” 

$ Those who thus know. Thia knowledge does not refer to one of those fires 
only, but to the five fires together, as is evident from the Chh, U., where (5, 10, 10) 
the knowledge of the five fires is expressly mentioned with reference to the saine 
topic. The knowledge concerns the nature of those fires and not the comparisons, 
which sre only made for the sake of extolling the fire-secrifice. But who are 
those who thus know? Not the householders in general; for those among them 
who have not the knowledge of the five fires, are to gain the worlds of smoke as 
the fruit, etc. resulting from sacrifice, gifts and austerity, (16). Not those who 
have retired to the forest, nor religious mendicants; for they are mentioned in 
the passage of the text immediately following, ‘ those who in the forest,” and 
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forest* meditate with faith on trath,t obtain the flame,{ from 
the flame the day; from the day the light half of the moon; 
from the light half of the moon the six months when the sun 
moves to the north ; from these months the world of the gods ; 
from the world of the gods the sun ; from the sun the world of 
the lightning. Those who have obtained the world of the light- 
ning, are removed by the Purusha created by the miud§ to the 
Brahma worlds,|| In those Brahma worlds exalted they live 

infinite years. For them, there is no return (to this world). 15. 


the knowledge of the five fires bas connexion with the work of the householders, 
and not with that of hermits or religious mendicants, Nor lastly the Brabmuchétis, 
becaare their entering apon the nortbern path is proved by the Smriti, Therefore 
the words “those who know,” refer to the house-holders who have a knowledge 
of the five fires. 8’, 

* Those who in the forest, viz. those who have retired from the world to the 
forest (the Vanaprasthas,) and also the religious mendicants, (Périvrdjakas.) 

+ Who meditate on truth, that is to say on trath, that is to ssy on Brahma in the 
form of Hirapyagarbha, not such as meditate with faith simply. As long as the 
householders have not the knowledge of the five fires, or of Brahma, so long, after 
the fifth offering in the gradual order of those offerings bas been performed, they 
are again born from the fire of women, and on their retura to this world they 
perform again ceremonial work. By means of this work they go again in the gradual 
procession from one world to another up to the world of the forefathers, and from 
there backwards in the reverse order to this world. Here, being again born from 
the fire of woman, the same circle is to be described like the contineal rotation 
of a water-wheel. 8’. 

t Flame means here the tatelery deity of the fire, and so the terms “ the day,” 
“ the light hulf of the moon,” the tutelary deities of the day, etc. 

§ By Brehma. S’, 

|| The Brahma worlds, the plural refers cither to different regions in the 
Brahma world, which ia only one, or to the difference of the rewards, derived 
from different modes of meditation, 8’. 

| That is to say, there is no return for them duriog the present duration of the 
world, but they return of course on a new creation, as absolute liberation from 
trenemigration, is only the effect from the knowledge of Brabma, while the know- 
ledge here in question is merely a knowledge of the five fires, or of Brahma in the. 
form of Hiranyagarbhe. This view is clear from the whole doctrine of Uhis 
‘Uponishad, and doce not require any further proof; but S. wastes much ingenuity 

to prove it from the form of language of another passage, where the '* not return'? 
has the addition “to this world.” 
2u2 
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Agaiu,* those who conquer the worlds by sacrifice, gifts 
and austerity,t obtain smoke ;t from smoke night ; from night 
the dark half of the moon; from the dark half of the moon 
the six months when the sun moves to the south; from those 
months the world of the forefathers; from the world of the 
forefathers the moon. Having obtained the moon, they be- 
come food. <As (the offering priests) consume (again and 
again) king Soma, saying, do increase, and do decrease, so the 
gods consume them there.§ When that (fruit of their works) 
ceases, then they obtain the ether, from the ether the air, 
from the air rain, from rain the earth. Having obtained the 
earth, they become food.|| Again they are offered iu the fire 
of man; hence they are born in the fire of woman. Proceed- 
ing from world to world, they return in this way again and 
again. Again, those who do not know those roads, become 
worms, locusts and gnats. 16. 


Third Bréhmana. 
Whoever desires* to obtain greatness, (has to perform the 


* Those householders, who have not the knowledge of the five fires. 

+ S’. says, that “ gifts and austerity” do not refer to such as are enjoined by the 
‘Védas, as they would be included in ‘‘ sacrifice."” 

+ The deities of amoke, etc. 

§ As the offering priests consume again and again the Soma juice, so the por- 
formera of ritea who are the supporters of the gods by sacrifices, etc., ou their 
obtaining new bodies in the Soma world, ase turned back ugaia and aguw to this 
world for the performance of troublesome work by the gous, from whom they 
receive such rewards as are in correspondence with their wok. 8’. And thereby 
‘is answered the second-half of the fifth question. 

U| This is the reply to the second question. 

| The answer to the third question, 

* The ultimate effect, derived from knowledge and works, has been declared. 
Knowledge is independent of any other thing, bat work depends both upon the 
wealth of gods and upon that of man. For the sake of work, therefore, wealth must 
be acquired, and thia by meanis unaccompanied with sin. For the acquirement of 
wealth the ceremony, called Mantha, is ordained, in order that greatness be ob- 
tained ; for wealth ig the consequence of greatness. S'. 
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following rite). At the time when the sun moves to the north, 
on an auspicious day of the light half of the moon, the twelfth 
day of his performing the vow named Upavasad,* after he has 
gathered and mixed together all kinds of herbs and fruits in 
a shell-shaped vessel or in a spoon, either made of the wood of 
the conglomerate fig-tree ; after he has sprinkled with water 
{the place of offering), placed the cow-dung, lightened the fire, 
spread (the kusa grass), cleaned the covered ghee, and taken 
the mixture at the time of a male star, he performs the offering,+ 
{saying),— To all the gods of crooked mind who under thy 
control, O Jétavéda,t obstruct man’s desire, do I offer a share 
(of the sacrifice), Satisfied, let them satisfy me with all de- 
sires. Swah&to the goddess of crooked mind who under the 
thought that she is the upholder (of all) has taken refuge to 
thee; to this deity who is the accomplisher of all, I offera 
part of the ghee, Swéha! 1. 

“ Swaha to the eldest, SwAhi to the best !”§ with these words 
offering to the fire, he drops the remainder (of the ghee) 
into the churning vessel. “Sw4hd to life, Swihd to what is 
firmly founded |” with these words offering to the fire, he drops 
the remainder (of the ghee) into the churning vessel. “ Swi- 
ha to specch, Swih4 to the standing place!” with these words 
offering to the fire, he drops the remainder (of the ghee) into 
the churning vessel. ‘“Swfha to the eye, Swihd to the trea- 
sure |’? with these words offering to the fire, he drops the re- 
mainder of the ghee into the churning vessel. “ Swah4 to the 
car, Swiha to the place of refuge!” with these words offering 
to the fire, he drops the remainder (of the ghee) into the 


* The vow which is called Upavashad is part of the Yotistoma rites, and consista 
intimiting the food for a period of twelve days, taking the firet day as much milk ax 
is contained in one udder of @ cow, the second as is contained in two, the third in 
three, and the fourth in four, then on the fifth again taking three, and so down to 
‘one, when again one is added on each successive day. S'. 

+ Then while offering ghee, he apeuks the following Mantras. 8’. 

Fire. ° 

§ The eldest and the Lest is life. Compare this passage with 6, 1, 1—6. 
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churning vessel. ‘ Sw&hé to the mind, Swih4 to the source of 
procreation !” with these words offering to the fire, he drops 
the remainder (of the ghee) into the churning vessel. “ Swéhi 
to the seed!” with these words offering in the fire, he drops 
the remainder (of the ghee) into the churning vessel. 2. 

“Swaha to the fire!” with these words offering to the firc, 
he drops the remainder (of the ghee) into the churning vessel. 
“Swahd to Soma!” with these words offering to the fire, he 
drops the remainder (of the ghee) into the churning vessel. 
“ Swahd to the earth !” with these words offering to the fire, he 
drops the remainder (of the ghee) into the churning vessel. 
“ Swiha to the atmosphere!” with these words offering to the 
fire, he drops the remainder (of the ghec) into the churning 
vessel. ‘ Swiéhd to the heavens!” with these words offering to 
the fire, he drops the remainder (of the ghee) into the churning 
vessel, ‘Swib& to the earth, to the atmosphere and to the 
heavens !” with these words offering to the fire, he drops the 
remainder (of the ghee) into the churning vessel.‘ Swahd to 
the Brahma!” with these words offering to the fire, he drops 
the remainder (of the ghee) into the churning vessel. “ SwAha 
to the Khattra,” with these words offering to the fire, he 
drops the remainder (of the ghee) into the churning vessel. 
*Swah4 to the past!” with these words offering to the fire, 
he drops the remainder (of the ghec) into the churning vessel. 
“Swaibé to the future!” with these words offering to the fire, 
he drops the remainder (of the ghee) into the churning vessel. 
“ Swihd to the universc !” with these words offering to the firc, 
he drops the remainder (of the ghee) into the churning vessel, 
“ Swaha to all!” with these words offering to the fire, he drops 
the remainder (of the ghee) into the churning vessel, 3. 

Then he touches that (mixture saying), “Thou art move- 
able ;* thou art resplendent, thou art full;t thou art un- 

* Moveable, because life is moveable, and thou art of the same nature as life, 
A. G, 

+ Because fire, the same as thou, 1s 80, A’. G. 

¢ Iu thy nature as Brabma, A’. G. 
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shaken ;* thou art the one pervader of this (universe) ; thou 
art proclaimed ;+ thou art proclaimed again ;} thou art sung ;§ 
thou art sung again ;|| thon art sounded,{ thon art resound- 
ed ;* thou shinest in the cloud ;+ thou art pervading ; thou art 
powerful; thou art food;t thou art splendour,§ thou art de- 
struction ;|| thou art identity.” 4. 

Then he raises that (mixture, saying),—“Thou thinkest (of 
all); we think of thy greatness; for he is king, lord and sovereign. 
Let him, the king and lord, make me a sovereign.” 5, 

Then he eats§ that (mixture, end with the words),—‘ Let us 
reflect on the adorable light of Savitar, (viz.) May the winds 
convey happiness; may the rivers drop happiness; may the 
herbs be of sweet juice tous. Swahé to the earth !” (let him 
take the first morsel). (With the words),—“ (Let us reflect on 
the adorable light of Savitar,” (viz.) May the night, yea even 
the morning-dawns (bring us) lappiness, (may be fraught with) 
happiness the dust of the earth, May the heavens, our father, 
{bring us) happiness, Sw4hd to the atmosphere!’ (let him 
take the second morsel), With the words,— (Let us reflect on 


# In thy hkeness of the sky. A’. G. 

+ Dy the Prastotar at the commencement of the sacrifice. A’. G. 

} Dy the same in ite middle. A’. G, 

§ By the Udgétar at the commencement of the sacrifice, A’. G, 

1) By the some in its middle, A’. G. 

| By the Adbwarya, A’. G. 

* By the Aguidhra, A’. G 

+ According to A’. G.’s explanation ; Literaily, in what is moist, 

+ Food, represented by Soma, all things to be enjoyed. A’. G. 

§ Splendour as represented by fire, in its nature as consumer. A’. G. 

j} Destroyer, being the cause of destruction of all things according to their relu- 
tion to the soul and to the deities. A‘. G. 

q He sball gradually toke three morsels, With the first morsel he aball recite 
the first foot of the Gayatri and the first eucred word (Bhii), with the second the 
second foot and the second sacred woid (Bhuvah), and with the third the third foot 
and the third sucred word (Swar). Alter be hes muttered the three sacred words, 
he should elgan the vessel, in which he has dropped the remainder of the ghee, and 
drink thia in silence. 3’. 
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the adorable light of Savitar) who quickens our understanding, 
(viz.) May Vanaspati (bring) us happiness; may the sun 
(bring) us happiness; may his rays (bring) us happinces. 
Swiha to the heavens!” (let him take the third morsel). 
And having repeated the whole Savitri and all the benedic- 
tions,* he says at the close (of the rite), “May I become 
this all, Sw&ha to the earth, the atmosphere aud the heavens |” 
Then having sipped (water) and cleaned his hands, he touches 
the fire with his thigh, his head turned towards the east, 
(Then) in the morning dawa he adores Aditya (with the 
Mantra),—“ Thou art the one lotus of the quarters; may 
I become the one lotus of men.” As he (before) approached 
the fire, so he (again) approaches it with the thigh, and after 
being seated, he mutters the school.t 6. 

Uddélaka A‘runi having explained this (mixture) to his dis- 
ciple, Y4jnavalkya, of the Vijasanéya school, said,— Whoever 
pours it ona dry trunk, (will see) its branches rise and its 
leaves spring forth. 7. 

Yajnavalkya of the Véjasanéya school, having explained this 
(mixture) to his disciple, Madhuka Paingya, snid,— Whoever 
pours it on a dry trunk, (will see) its branches rise and its 
leaves spring forth.” 8. 

Madhuka Paingya having explained this (mixture) to his 
disciple, Chiila Bhagavitti, said,—‘‘ Whoever pours it on « dry 
trunk, (will see) its branches rise and its leaves spring forth.” 9. 

Chila Bhagavitti, having taught this (mixture) to his dis- 
ciple, Janaki Xyasthina, said— Whoever pours it on a dry 
trunk, (will see) ita branches rise and its leaves spring forth.” 10, 

Janaki A’yastina having explained this (mixture} to his 
disciple, Satyakéma Jaébdla, said,—* Whoever pours it on a dry 
trunk, (will see) its branches rise and its leaves spring forth.” 11. 

Satyakima J4bila having explained this (mixture) to his 


* He eats the fourth morse}. A’, G. 
+t The succession of teachers and disciples. 
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dieciples, said,—‘ Whoever places it on a dry trunk, (will see) 
its branches rise, and its leaves spring forth. Let none teach 
it to one who is not a son, or a disciple.” 12. p 

There should be four things made of the wood of the con- 
glomerate fig tree, the Sruva,* the Chamasa,¢ the sacrificial 
wood, and the two churning vessels ; there should be ten kinds 
of cultivated seeds, viz. rice, barley, scsamum seed, kidney 
beans, millet,t panick seed, wheat, lentil, pulse and vetch. 
When they are ground down, and sprinkled with curdled milk, 
honey and ghee, he shall offer the clarified butter, 13, 





Fourth Bréhmaxa.§ 


Yerra est horum elementorum essentia, aqua terre, herbe 
aque, flores herbarum, fruges florum, homo frugum, semen 
howinis. 1, 

Prajépatis respiciens,—Age, illi (homini) habitationem pa- 
rabo,—feminam creavit, Ea create, Adha Updsana sic dic- 
tum ritum celebravit. Quam ob causam (homo etiam) Adha 
Updsaua ritum cum conjuge celebret. Pene turgido facto, 
Prajipatis cum illa coivit. 2. 

Ejus vulva est altare, corporis pili Kus’a sic dictum gra- 
men, cutis ignis, testiculi in medio igne collocata duo Soma 
sacrificii vasa, Quatenus ejus mundus extensus est qui Vajapéya 
sacrificiuin facit, eatenus hominis mundus extensus est qui ejus 
(Adha Upfsana ritus) gnarus cum conjuge coit. Is (quoque) 
conjugum bene factum aufert. Verum qui ignarus Adha Upésana 
ritum celebrat, ejus bene factum conjuges auferunt. 3. 

Hac coguitione preditus Uddalaka Arunis, hac cognitione 
preditus Nika Maudgulyus, hac cognitione preditus Kuméra- 
héritus declaraverunt,—Ex ea terrestri mundo multi mortales 

* A kind of iadle with which the ghee is taken, when offered to the Gre. 

+ Another kind of indle, to be put in the water used for the sacrifios. 

Anu, « sort of corn of very amall seed, which is called China in Bengali. 

§ | translated the greater part of this Dréhmana into Latin as it would not bear 
an English fendering. 

25 
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discedunt, quibus nomen modo est Bréhmagorum, quorum sen- 
sus sant obtusi, et quorum bene factum fructu caret, ii vide- 
licet, qui illius ritus ignari cum femiva coeunt. Quodsi dor- 
mientis sive vigilantis (mariti) semen, multum sit sive parvum, 
labitur, 4, 

Is vemen tollens ea hymni verba recitet,—Quod semen hodie 
in terram est lapsum, quod in herbas sive in aquam descendit, 
id semen meum recipio. Rursum me adeat robur, rursum me 
adeat splendor, rursum me adeat prosperitas. Rursum ignis 
numiua ipsius loco semen reddant, Ita Jocutus, digito anuu- 
lari ac pollice semen tollens inter mammas seu supercilia 
abstergat. 6. 

Dein si (maritus) in aqua ipsius imaginem videt, ea hymni 
verbi recitet,—(Dei) mihi splendorem, robur, famam, opes ct 
bene factum largiantur.—(Maritus) cum conjuge preclara, 
sordida veste induta, ea de causa quod vestis sordida est, coi- 
turus, ea hymyi verba recitet,—Sit illa inter mulieres fortu- 
nata, 6, 

Quodsi illa ad mariti volantatem non se conformat, (donis) 
eam emat., Quod si illa ad mariti voluntatem (iteram) non 
se conformat, baculo seu manu eam percutiens eis hymni 
verbis devincat,—(Hoc) membro atque (hac) fama famam tuam 
aufero, Hoc modo illa fama privata erit. 7. 

Quodsi illa ad mariti voluntatem se conformat, (is ea hymni 
verba recitet),—(Hoc) membro atque (hac) fama tibi famam 
attali. Eo modo uterque fama praditus erit. 8, 

Si quis conjugem eum amare cupit, pene in ea collocato, 
ore ori affixo, et conjugis pudendo fricato, (is ea hymni verba 
musset),—Ex omnibus membris ortum, corde natum tu sane 
es membrorum essentia, Kam, sicut dorcadem sagitta veneno 
illinita feritam, mihi subjectam redde. 9. 

Dein si quis conjugem non pregnantem esse cupit, pene in 
es collocato, ore ori affixo, et spiritu exhalato ct inhalato, 
(is ea hymni verba musset),—Hoc membro semineque semen 
tuum aufero. Eo modo conjax non erit pregnans. 10, 
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Dein si quia conjugem esse pregnantem cupit, pene in ea 
collocato, ore ori affixo et spiritu inhalato et exhalato (is ea 
hymni verba musset),—Hoc membro semine que semen affero. 
Sic ea erit pregnans, 11. 

Dein si conjugis est amasius quem maritus odit, is vas non 
coctum in igne ponat, et S/aravarhi sic dictam gramen inverso 
ordine sternens et ejus calamos butyro immersos inverso 
ordine in igne sacrificans, (ea hymni verba dicat),—Heus tu 
in igne meo sacrificasti, equidem spiritum tuum progredi- 
entem nec ne spiritum descendentem aufero. Heus tu in igne 
meo sacrificasti: equidem liberos tuos ac pecora tua aufero. 
Heus tu in igne meo sacrificasti; equidem fructus, quos @ 
ceremoniis et benefacto adeptus es, aufero. Heus tu in igue meo 
sacrificasti; equidem spem tuam ac expectationes tuas aufero, 
Ia sane sensibus obtusis, et benefacti fructu orbatus ex hoe 
mundo terrestri discedet, quem Bréhmanus, ea cognitione 
preeditus, exsecratur. Quare ne quis, ea cognitione preditus, 
in Bréhmani, Vedorum scientia instructi, foribus (mente 
quidem) delectari cupiat, minimum vero (re ipsa delectetur) ; 
etenim ea cognitione prieditus inimicus exstat. 12. 

Dein si quis conjugem menstruas purgationes subeuntem 
novit, triduum e poculo bibat; nec sit ejus (mariti) vestis 
ecissa; nec S’idrus neque S’idrd eam tangat. Tribus noctibus 
elapsis, eam lavari et de paleis oryzm grana exuere jubeat. 18. 

Dein si quis albi coloris flium vasci cupit qui peritus sit unius 
Vedorum atque vitam ad extremum actatis humane finem 
degat, lacte una cum oryza et butyro purificato cocto, uterque 
edat (ea hymni verba dicens),—Utinam procreatione pollentes 
simus. 14, 

Dein si quis filiam coloris nigricantis ¢ gilvo nasci cupit qui 
peritus sit duoram Vedorum atque vitam ad extremum aetatis 
human finem degat, Jacte coagulato una cum oryza et butyro 
purificato cocto, uterque edat, (en hymui verba diceus’,—Uti- 
nam Procreatione pollentes simus. 13. 

Dein si quis filium nigro colore rubrisque oculis ornatum 

2n2 
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masci cupit qui peritus sit trium Vedorum atque vitam ad ex- 
tremum aetatis humane finem degat, oryza una cum butyro 
purificato cocto, uterque edat, (ea hymui verba dicens),—Uti- 
nam procreatione pollentes simus. 16. 

Dein si quis doctam filiam nasci cupit quae vitam ad extre- 
mum aetatis humane finem degat, Tila sic dictac planta semini- 
bus una cum batyro purificato coctis, uterque edat, (ea hymni 
yerba dicens),—Utinam procreatione pollentes simus. 17. 

Dein si quis filium doctum et valde cclebratum nasci cupit, 
qui conciones frequentet, suavia verba loquatur, omnium Vedo- 
rum peritus sit et vitam ad extremum actatis humane fincm 
degat, minoris sive majoris aetatis tauri carne una cum 
oryzn et butyro purificato cocto, uterque edat (ea hymni verba 
dicens),—Utinam procreatione pollentes simus. 18, 

Deiu is maue butyro purificato Sthalipika sic dicta cere. 
monia consecrato, iterum iterumque oryzi partem (eis hymni 
verbis) offert,—Igni Svdhd, Anumati Swihd, divino Savitri, 
vers procreationis causac, Swithé! Oryza hoe modo sacrifi- 
cata et vase sublato, ipse est posteaque conjugem edere jubet. 
‘Tum manibus ablutis et vase nquario aqua repleto ter eam con 
spergit (ea hymni verba dicens),—Surge de ea, Viswa-vasu, 
aliamque qufccre cminam juvenem ct idoveam que cum marito 
inent ludos amatorios. 19. 

Dein cam amplectitur, (ea hymni verba dieens),—Ego sum 
Amus, ta es S4, tu es Sd, ego sum Amus, ego Séimi, tu es 
terra. Age, operam demus et filii procreandi causa semen 
emittamus. 20. 

Dein ejus femora pulsat (ea hymni verba diccus),—Recludi- 
minor, vos coelum et terra! Ac penc in ea collocato, ore ori 
affixo a capite ad pedes ter ejus corpus fricat, (ca hymni verba 
dicens),—Vishnus vulvam tunm paret (ad procreandum), 
‘Twaster membra tua extendat, Prajapatis emittnt semen, et 
creator foetum nutriat. Foetum recipe, Sinivali, foctum 
recipe, multam celebrata, Aswines dei, radivrum sertis ful- 
geates, fuctum tuunt nutriant. 21, 
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Aswines ligna duo, quibus sacrificamus foetum tuum, peragi- 
tent ita ut decimo nascatar mense. Sieuti terra est igne 
pregnaus, sicuti coeluam est Indro pregnans, sicuti ventua 
est plagis pregnans, similiter ego foetum tuum preebeo. 22. 

Ham partum enitentem aqua conspergit (ea hymni verba 
dicens),—Sicuti veutus lacum uhique commovet, similiter 
foetus tuus una cum tegumentis exeat. Haec via pessulo et 
tegumento Indri causa est munita. Hac via, Indre, exeas. 
Fac etiam, ut exeant secundine. 23. 

(When the child is born), let him light a fire, and placing it 
on his lap, and taking curdled milk, mixed with clarified butter 
in a goblet, he offers repentedly of the curdled milk and clarified 
butter, (saying),—“ May I, magnified (by this son) in this 
house support a thousand (men). When he has obtained 
offspring, lct there be no loss of prosperity in offspring and in 
cattle. Swahi! TI offer with my mind to thee my vital airs, 
Swihé! May the wise Agni who fulfils all desires right for 
us any work which ought uot to have been done, or any work 
which onght to have been done iu this rite.” 24. 

Then, putting (his mouth) near the child’s right ear, he 
mutters three times, “Speech, speech!” Then, taking curdled 
milk, honey aud clarified butter together with unmixed gold, 
he feeds it, (saying),— I give thee the earth, I give thee the 
atmosphere, I give thee the heavens. I give thee all, earth, 
atmosphere and heavens.” 25. 

Then he gives him the name “ Véda,” which is his secret 
name, 26, 

Then giving him to his mother, he makes him take the 
breast (saying),— O Saraswati, enter for the suckling (of the 
child into this (breast of the mother) thy breast which is fruit- 
ful, the support (of all creatures), the giver of jewels, the 
knower of wealth, aud the liberal donor, by which thou causeth 
to grow all that is desirable.” 27. 

Theo he addresses the child’s mother with this Mantra,— 
“Thou art worthy of praise, thou art like Muittrdvarunf. Thou 
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who hast born to the strong a strong (son), be strong, thou who 
giveth usa strong (son). Of him people may say,—* Thou indeed 
excellest thy father, thou indeed excellest thy grand-father.” 
The son born to a Brahman who has this knowledge, obtains the 
highest goal by prosperity, fame and the glory of a Brah- 
man. 28. 

Now the achool. The son of Pautimfshi succeeded the son 
of Kéty4yanf,—the son of Kétyéyani the son of Gotami,—the 
son of Gotami the son of Bhéradwji,—the son of Bhéradwijf 
the son of Paris’ari,—the son of Pirds’ari the son of Aupas- 
wasti,—-the son of Aupaswasti the son of Pérfs‘ari,—the son 
of Pérés'ari the aon of Kityéyan’,—the son of Kétydyani 
the son of Kausiki,—the son of Kaustki the son of Alambi 
and the son of Vaiyaghrapadi,—the son of Vaiyaghrapadi the 
son of Kénwi and the son of Kipi, 1. 

The son of Kapi the sun of Atreyi,—the son of Atreyt the 
son of Gautami,—the son of Gautami the son of Bhéradwajf, 
the son of Bhiradwaji the sou of Pérds'ari,—the son of 
Péras‘ari the son of Vatsi,—the son of V&tsi the son of 
Pérds’ari,—the son of Pfrés'ari the son of Varkkaruni,— 
the son of Varkkéruni the son of Virkkfruni,—the son of 
Varkkérunf the son of Arttabhigi,—the son of Arttabhigi the 
son of S‘aungi,—the son of S‘aungi the son of Sankriti,—the 
son of Saukriti the son of Alambéyani,—the son of Alambé- 
yani the son of Alambi,—the son of Alambi the son of 
Jayauti,—the son of Jéyanti the son of Méndikdéyani,~—the 
son of Mandukayani the son of Mandiiki,—the son of Man- 
duki the son of S‘andiliithe son of S’andili the son of 
Réthitarf,—the son of Rathitari the son of Bhéluki,—the son 
of Bbéluki the two sons of Kraunchiki,—the two sons of 
Kraunchiki the son of Vaidribhati,—the son of Vaidribhati 
the son of Kire’akéyi,—the son of Kérs'ahéy{ the son of 
Prachinayogi,—the son of Prachinayogi the son of Séujivi,— 
the son of S&njivi the son of Pras’ni,—the son of Prés'ni 
Asurdyana,—Asurayana Asuri,—Asuri 2. 
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Yajnavalkya,—Yajnavalkya Uddélaka,—Uddalaka Aruna, 
—Aruna Upnaves'i,—Upaves‘i Kus‘ri,—Kus‘ri Vajas'ravas,— 
Véjas’ravas Jihwavat Védhyoga,—Jihudévat Vadhyoga Asita 
Varshagana,—Asita Varshagana Harita Kas’yapa,—Harita 
Kas’yapa S'ilpa Kas'yapa,—S'ilpa Kas'yapa Kas'yapa Naidh- 
ruvi,—Kas'yapa Naidhruvi Vak, Vak Ambhinf,—Ambhini 
Aditya. These Mantras of the white Yajur, which are de- 
rived from Aditya, have been declared by Yéjnavalkya of the 
Véjasanéya school. 3. 

From (Prajépati) until the son of Sénjivi is the same (suc- 
cession of teachers).* The son of Sanjivi succeeded Mén- 
dukéyani,—Mandakéyani Méndavya,—Méndavya Kautsa,— 
Kautsa Méhitthi,—Mahitthi Vimakakshéyana,—Vamaka- 
kshéyana Sindilya,—Sindilya Vatsya, Vitsya Kus’ri,—Kus'ri 
Yajnavachay Rajastambéyana,—Yajoavachas Rajastambéyana 
Tura Kavashéya,—Tusr Kavashéya Prajépati,—Prajdpati 
Brahma. Brahma is the self-existent, Salutation to Brahma! 4, 


* Ta all the Véjasanéyi schools, 
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17 for “ oblation” read oblations. 

28 for “hell” read sky. 

8, 18 & 28 for “wasteth” read wastv. 

13 for “in case” read in that case. 

19 for “these” read of these, 

26 for “by” read in. 

26 for “came and was born” read had come and 

taken his birth. 

20 for “obtains” read obtain. 

23 for “punishment” read punishments. 
3. for “son” read grandson. 

27 for “his” read its, 

22 for “ Udanna” read Udanya. 


29 for “ fargfawa” read farcfrea. 


INTRODUCTION. 


Tue Vedas have been justly described as the most ancient 
monument of the Arian world; and as the only means toa 
proper study of philology, they claim the highest consideration 
from the historian of the human tonguo. In them alone we 
find the first fruits of the Arian mind in its attempt “to rise 
from nature up to nature’s God,” and to unveil the mysteries 
of a future world. They constitute the storehouse of early 
Indian knowledge, and the only expositor of the hopes and 
fears, tho desires and wants, and the feelings and aspirations, 
which impelled the first Arian colonists of India in their career 
through life. But the Vedas form not a homogeneous series 
of works, nor are they tho productions of a single age. Dif. 
fering in extent, character, contents and antiquity, the differ- 
ent portions have very different claims to consideration. To 
the antiquarian and scholar the Safihité portion of the Rig 
Veda will always appear the most interesting, but among the 
ancient Hindus, the Séma, though third in rank, was held in 
the highest veneration, and hence it is that Krishna, in tho 
Bhagavat Gité, calls himself “The Sima among the Vedas.” 
Tt was likewise, at one time, supposed to be the most compre- 
hensive of the four Vedas. According to the Mahibhérata, 
whose statement has been repeated by the Vishnu Purdna and 
the Mauktika Upanishad, it included no less than a thousand 
different Sékhés or schools. But one of the most ancient indices 
to the contents of the Vedas, the Charanavytha, notwith- 
standing tts being the chief source whence the Mahabharata has 
borrowed its accounts of the Hindn scriptures and of the 
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extent of tho Séma Veda, supplies the names of only seven 
Sakhds with their subdivisions, The rest, it says, were destroyed 
by Indra, owing to their having been recited on forbidden daya.* 
Considering that the index in question was composed during the 
Sutra period of Vedic literature, when Bréhmanic learning 
had yet lost little of its grandeur and authority, it is difficult 
to conceive that so many different portions of the most pre- 
éminent of the Vedas could be so entirely lost as to leave not 
even their names behind. It would be much moro reasonable, 
therefore, to supposo that the word ‘thousand’ was used to 
imply only a large extent, and not to indicate any precise 
number. Such use of the term is not unknown in Sanskrit, 
and it would offer a much more reasonable solution of there 
being only so few Sfkhas extant of a once voluminous work. 

Of the seven Sikhs alluded to in the Charanavytha, the 
names vary in different MSS. Those quoted by Dr. Max Miiller, 
in his history of the Ancient Sanskrit Literature,t curre- 
spond very nearly with those in the codices of the Asiatic 
Society of Bengal, the Tattvabodhini Sabhi, and the Sanskrit 
College of Calcutta. According to them, the first Sékhé is 
named Rénfyaniya; the second Sftyamurgiya, Siityamurgya, 
Sétyamurgrya or Sdétyamudgala ; tho third Kalipa or Kilopa; 
the fourth Mahékiflépa or Mahdkélopa; the fifth Léngalé- 
yana or Lingala; the sixth, Sirdula, und the seventh Kau. 
thuma. Of these the last or Kauthuma alone is subdivided, 
the names of the subdivisions being 1. Asuréyapa, 2. Vatd- 
yana, 3. Prénjalidvaitabhrit, Prajvalanadvoitabbrit or Préa- 
jvalidvainabbrit, 4. Pr&chinayogya, and 5. Naigoya-Kau- 
thuma.t 

In the MS. quoted by Raja Rédh&kfnta Deva, in the 5th 
volume of his Sabdakalpadrama (voce Veda) the names and 
the order of arrangement aro given in o different way, and even 


© qratentanre warmareeriinern sme: | Charanaryiiha, 
+ Page 878. . 
$ The order of arrangement differs somewhat in different MSS. 
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the number of the subdivisions is greatly increased. According 
to it, the namos of the divisions aro 1. Asuréyapa or Surdyans, 
2. Vérténtaveya, 3. Prénjala, 4. Rigvarnpabheda, 5, Préchin- 
jogya, 6. Jnfnajogya,* 7. Rénéyanfya; the subdivisions of the 
last being, 1. Sathyéyaniya or Sarayaniya or Sathyamurgya, 
2, Sétvala or Sétya-mudbhava, 8. Maudgala, 4. Khallala, 5. 
Mahékhollala, 6. Léngala, 7. Kauthums, 8. Gantame, 9. 
Jaiminfya. Thus the Rinéyanfya, which has no subdivision 
according to the first classification, is made to include nino 
branches, while the Kauthuma, which in the former has six 
subdivisions, appears itself only as a subdivision without 
any minor divisions of its own. Professor Miiller supposes 
this difference to be the result of Rijé RédhAk&nta’s MS, being 
corrupt. We find, however, from a commentary of the Index 
under noticet that it is due to causes other than the accidental 
corraption of a single manuscript: for the commentator first 
gives the seven divisions of the Réja’s texts, dividing the last 
into nine subdivisions, and then supplies, as the opinion of a 
different sot of writers, the seven divisions commencing with 
tho Rinéyaniya and ending with tho Kauthuma, as given in 
Professor Miiller’s work, The subdivisions of the last school 
or that of the Kauthuma in this classification are six, viz. : 
1. Kauthuma, 2. Asuréyana, 8. Vatéyana, 4. Pranjulidvaina- 
bhrit, 5. Prachinayogya, and 6, Naigameya; the Naigeya- 
Kauthama of Professor Miller being evidentlyshere divided 
into two separate schools. 

The Véyu Purépa has again a different arrangement. Ac- 
cording to it the Sima Veda was first studied by Jaimini, from 
whom it descended successively to Sumanta and Sukar- 
man. The lasthad two sons, Hiranyaudbha alias Kausalya and 
Pushpinji or Paushyinji, each of whom established a different 
school, and their pupils were respectively known as the chanters 
of the Northern and the Eastern Sdmas. Lokakhshi, Ku. 

* Nayagya in the Sanskrit College MS. 

+ Sanskrit College MS. 
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thumi, Koshidf and Léngali were the heads of the Eastern 
chanters, and founders of schools known by their names. A 
pupil of Hirapyanfbha, named Kriti, tanght twenty-four 
S4kh4s to as many pupils, ‘and they in their turn became the 
founders of many more. Sukarman alone taught a thou- 
sand disciples, each of whom became the founder of a 
different Saékhé. Besides them Rénfyanfya, son of Lokidkhshi, 
founded a school, and his son Saumitri founded three. Paré- 
sara, son of Kuthumi, taught six Sékhés and Sdligotra, son 
of Laéngali originated as many more. Thus the number of 
Sdkhas, according to the V4yu Purana, greatly exceeded a 
thousand. But a thousand were destroyed by Indra, and a 
great many of the remainder followed their fate owing, it is 
said, to neglect of the usual rnles of recitation.* 

According to the commentator of the Charanavyiha three 
Sfikhas alone are now extant, of which the Kauthamns is current 
in Guzerat, the Jaiminiya in Karnataka, and the Réndyaniya 
in Mahfrashtra. Manuscripts of these, however, have not yet 
come under observation, and their peculiarities therefore remain 
to a great extent unknown to oriental scholars. 

Notwithstanding this extensive destruction of the Sakhis, in 
regard to the number of mantras still current, the Sima is 
more copious than the Yajur and the Athurva Vedas, though 
not perhaps equal to the Rig. It hax no Jess than six separate 
collections of hymns (Safihités) and eight of its rituals (Brith- 
mapas), besides several supplements of donbtful authenticity, 
The most important of the Safihitds is the Chhénds 
wise called the Archika ;t+—a cullection of hymns intended 


other- 





* Wilson’s Vishnu Purina, 282. 

+ Stevenson's Sima Veda, London, 1842. Benfry's ditto, Bonn: 
1848. It is generally believed that the recension followed by these 
editors Lelongs to the Randyaniya Sakha, but 2 MS. obtained from 
a professional Kauthami Brahman at Benares for the Tattvabodbint 
Sabhé, although it is described in the colophon as the ¥authumi 
Saiihité, corresponds letter for letter with the published work. 
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for recitation during the Soma sacrifice. Most of these hymns 
are found in tho Rig Safhité; hence it has been supposed 
that they have been appropriated from that collection, The 
extent of appropriation has been reckoned to be 585 hymns 
in the first, and 1225 in the second, of the two parts into which 
the work is divided. This would give a total of 1810, but 
as 249 hymns of the first part are repoated in the second, 
three are so cited twice, and nine exist twice in each part, the 
actual number of hymns common to the Rig and the Archika 
amounts to 1549, most of them being from the 8th and the 
9th Mandalas. This identity of a great number of hymns in 
the two collections necessarily indicates that onc of them must 
have borrowed much of its matter from the other, but it is 
difficult to determine which is the borrower and which the 
lender, for both have a number of hymns which have the 
appearance of the highest antiquity, while others are undoubt- 
edly of comparatively a nore modern growth. 

‘The first part of the Archika is subdivided into six prap4- 
thukas, cack of which includes ten dasatis or decades of hymns, 
an arrangement which obtains likewise in the second part of 
the Satapatha Bréhmaya, and in diverse other portions of 
tho Vedas. The hymns are consecrated to the three deities, 
Agui, Soma and Indra, the first having for his share twelve 
decades, the second cleven, and the third thirty-seven. 

The latter or Uttara Avchika includes nine prapfthakas, each 
of which is subdivided into two or three sections, and em- 
braces a great many hymns of the first part, but arranged in 
groups of two or threo hymns together. The principle of the 
arrangement is obscure, but it is evident that the object was 
to bring together hymns of particular classes for particular 
ritual purposes. : 

Tho second Saiihité is called the Aranyaka Suithitd. Tt 
comprises a collection of hymns adapted for chanting in forests 
and desegged places, and embraces only five decades (dasatis} 
with an appendix entitled Mahindmni. Several MSS. of this 
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work have come under my observation, bat they were all corrupt, 
the dasatis including from seven to fourteen stanzas instead 
of ten as they should, according te their designation.* 

The next Safhité is the Grdmageyagdaa, otherwise called 
the Veyagdna.t It belongs to a class of compositions which 


* As MSS. of the Séma Veda are rare, and many occur in fragments, 
the substance of this and the subsequent notes regarding those that 
have come under my observation, might, it is hoped, prove of use. 

Of the Aranyaka Safihits there are two MSS. in the Library of the 
Asiatic Society, of which one is in the pothi form without number, 
and the other bound in a 4to. vol. with several other fragments of 
the Séma Veda. MS. No. 27, I, 14 folia of 26 lines to the page. 

Beginning Tx We w WHC | 

IL. Dasati. wawrEUTTa: | 

DL ,, afer wer ete 
WV. , ‘wrerwi! 

Veo» siege cre) 
End safest fares 1 

Beginning of Mahdnémni Gra frerawaPeqrany ¢ 

End of ditto Gra earfeean 1 

In an authentic MS, belonging to a Sima Vedi Pandit, this portion 
is described as a half prapéthaka of the Arapyaka Safihité, making, 
the work to comprise 5} prapithakas, the dasatis being called prapé- 
thakas. 

+ No. 24of the Asiatic Socicty’s Library, 59 fl. folio, of 25 lines 
to the page, comprising 17 chapters, 

Beginning rq wpe: wi mafeqate | 

IL.—swaata | arr! 

ILL arte wqenagas, fe Gr SraK Cent wey! 

IV.—feagete) wifes afet u tgerfey <fas 

V.—erdenfa wife 1 sestit arewteg: | efean exargaifa: 

Vi—eninesa) wenfiretes: | om os wast 

VIL —treeya) on terites: | cantata | 

VILL Sreitaarg | Sifcaretiex | gira Sraqar ¢ 
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is peculiar to the Sima Veda, nothing similar to it being 
observable in the Rig, Yajur or the Atharva. Its con- 
geners are the Aranya Gdpa* the Uhd Gdnat and the Uhya 


IX. ameter @1 areifergfiek waht evaay! whee ye fda! 

X—Refead T 1 fcefasiates: 1 Ta Tifa! cert 

XI —ewenang eyes: | rae) aiierar & 8 aT! 

XIL Gre &t serefefergiare: | ers WAT) PTET TL! 

XU aq) whedret Stat erenfas ner arerer ee are 

Reems 

XIV —arirweaq eerefciret eal: 1 wieoree a 1 wiferare a 

XV.— Send Ht fret Bras were Fr AT CT 

XVI Fert he SENN | wer Wife 

XVIL—are & 1 wfett feufireg: | ogee) war Fra) BHR RYT 

End—wtegiticdrar ee eRe aT isefea ¢ wife! 

* No. 423 A. of the Library of the Asiatic Society. This is the only 
MS. I have scen of this portion of the Séma Veda, and it is probably | 
imperfect. It comprises 5} prapathakas divided into half prapé- 
thakas. The last half ends without adverting to the No. of the 
prapithaka : 36 pages fl, of 28 lines each. 

Beginning TITAT | TAT es AMR MRR G ATT! first half 26, 
kandikés. II. 28, k. ILI. 82 ditto. IV. 22 ditto. V. 80 ditto. 
VI. 25 ditto. VII. 20 ditto. VIII. 20 ditto. IX. 22 ditto. 
X. 24 ditto. XI. 29 ditto, XII. 22 ditto. XIIL 6 ditto. 

Last line te Waren BC WATE RIK R a eT! Scarfe aT Ra 

+ No, 428 B, Library of the Asiatic Society, incomplete, containing 
only 9 out of 23 prapéthakas of which the work is made of, The 
prapithakas are divided into half prapéthakas ; 69 pages fl. of 28 lines 
to the page, 

Beginning Sra Creag) Ga: | Vierar & freer | 

T1.—aify wrrarereits 

IIL —wfafdsret afear t 

IV.—darfe) Pers | arewyT RUTTER 
A —efinge eae t | 

Vi—wfeare' | ofrawofa: 
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Gdga.* They are made up of hymns takeh principally if not 
entirely from the Archike, but so transmogrified by “ prolonging 
the sounds of vowels and resolving diphthongs into two or more 
syllables, inserting likewise in many places other additional 
syllables, besides placing numerical marks for the management 
of the voice’+ that at first sight they appear to be totally 
different. The first Gina is arranged in soventcen prapithakas, 
and intended to be sung at sacrifices performed in towns ; the 
second has six prapfthakas, and has, as its name implies, the 
forest for its proper place of recitation. 

They belong to the Prior Archika, as the third and the fonrth 
belong to the Posterior. The order of arrangement of the 
first two is laid down in the Arsheya Bréhmana, an Anu- 
kramani of the Sima, which from its antiquity has been en- 
nobled by being reckoned among the Brihmanas of that 
Veda. 


VIL—wfagdt yrs eras Ta! 
VIIL—etee | wae errerar & aK 
TX.—Sreai | wrentfees ware 1 

End trgwifaeaa sara & Ge eel 

* MS. without No. in six prapithakas, pothi of 84 folia, 7 and 
sometimes 8 lines in each, about 7 inches long. 

The hymns are differently named the Vrihad Sima, Rathdntera 
Sima, Vairapya Sima, Roivata Séma, Dirgha Sama, Rajans, Pancha- 
nidhana, Vamadevya, Swashirdmuka, &c. &c, with references to the 
tunes to which they are sung. 

Beginning of p. —wrfirar wearqarat! 

IL—wtremgifas were 

LL —esareer | wre) gtrfarary | 

TV.—wfafiarfed | saw i Sifwa: | 

Vieeqaratig) Ty wer carat 

VI—eStan | were: Sree: | 

End—are & Wet Seer U1 wa CHL TRU LL 
. < 

+ Colebrooke’s Essays, p. 48. 
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The hymna compriaed in these Safihités have been variously 
arranged for ritual, rhythmic and recitative purposes. 

Mfdhavéchérya in his introduction to the Chh4ndasika* 
observes that all mantras are divisible into thirty-six species, 
five of which are appropriate to the Rig, and the rest to the Séma 
Veda. The divisions of the latter are technically called Prastéva, 
Udgitha, Pratihéra, Upadrava, Nidhana, Hifikéra, Prapava, 
Asfsti, Srutisafikhy4na, Pralaya, Paridevana, Praisha, Anves- 
hana, Srishti, Akhydna, and sixteen modes of singing. A second 
division is in twenty-six parts, each of which has a peculiar namet 
and is referred to & particular deity. A third division is five- 
fold, and that is the most common among the Chhandogas. It 
separates the hymns into Rigvytha, 2. Stobha Sama, 3. 
Adimadhya-nidhans, 4, Padavibhfiga, 5. Padastobhavibhaga. 
These several divisions apply equally to the hymns of the 
Archika as well as to those of the four Ganas, and are referrible 
moro to musical considerations—to théir adaptation to parti- 
cular modes of recitation and singing—than to their nature or 
their contents. 

The gods appropriate to the hymns of the Séma are Agni, 
Indra, Prajépati, Soma, Varuna, Tvasté, Afigir6, Pushé, Sara- 
avati and Indrégni. But they do not claim the hymna in 
common ; particular classes have their partioular deities, and 
there are more than one modes of assigning to the divinities 
their especial hymns. Generally the hymns of the class 
Nidhana belong to Agni, those of Svara to Prajépati, and 
those of Adista and the Prastuta Séma to Indra, For the 
Viémadevya hymns any god would be appropriate: but if 
they happen to be in the Géyatri meter, they should belong 


* Asiatic Society's MS, No. 424, Chhéndasika Vivarana : 82 folia of 
25 lines to the page, bound in a 4to. Vol. N. character. Very corrupt. 

+ 1. Hirukira, 2. Hécikéra. 3. Athakira. 4, Hékéra, 5, Lkéra, 
6. Ukira, 7. Bkdva. 8. Ohoiakéra, 9. Hiiikéra, 10, Svara. U1, Ada, 
12, Aniricta. 18—25, the thirteen Stobhas. 26. Hukéra. 
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to Agui. With regard to hymns other than those, the rale is 
that the divinity eulogized, is the presiding deity of the hymn 
which eulogizes him. 

The meters most appropriate to the Sima are described to 
be the G&yatri, the Vrihati, the Trishtubha, the Anustubb, 
the Jagati, the Sarkari, the Kakva and the Pajicti. Several 
others are occasionally met with, but are not held to be s0 
appropriate, owing, no doubt, to their being less adapted than 
these to the musical meters which were held in the greatest 
favour by the chantérs of this portion of the Vedas. 

The Bréhmanas of the Sima Veda are generally much more 
interesting than its Saiihités. Thoy dwell upon a variety of 
subjects which help to throw much light on the state of Hindu 
society at & very remote period of its history. Unlike the 
Bréhmanas of the Yajur, which are mostly exegetic in their 
character, those of the S4ma adopt an independent course, and 
afford expositions of matters which have no necessary convexion 
with their hymnology, Their number, according to Kumérila 
Bhatta and Sfyana,* should be eight, including the Panchayiiie‘a, 
the Shadvifis’a, the SAmavidhdna, the Arsheya, the DevatadyAya, 
the Upanishad, the Sanhitopanishad and the Vafiss, Manuscripts 
however are available of a larger number, which bear all the 
marks, such as they are, of Sama Bréhmanas, and some we have 
heard recited by Sama Vedi chanters who had from generations 
learnt them as portions of the Sakh&s to which they belonged. 
These would indicate that the great commentatora were not 
familiar with all the Sama works that were extant in their time, 
and yet their knowledge in such matters was great, and their 
dicta cannot be readily gainaaid on the authority of itinerant 


* ett fe ngewe: Fre sTerenfcd) 
wefdarel featty wren orafafidirg it 
widd Sernad vi-gafarvns: | 
‘Sfearefawee der werfeerifear: 1 Séyana’s Commentary 
on the Simavidhdns, apud Max Miller, Rig Veda, Vol. I. p. xxvii. 


INTRODUCTION. lk 


Séma chanters, or even of manuscripts of moderate antiquity. It 
is impossibletherefore to determine which of the supernumeraries 
should be put down as apocryphal, and which as fragments of 
authentic works. 

The most considerable of the Séma liturgy is the Téndya 
otherwise called the Praugha Bréhmana, which, from the number 
of chapters contained in it, is likewise named the Pafichavifisa 
Braéhmaga. Its subject is an exposition of the ritual details of the 
Soma sacrifices, including the Ekaha, the Ahina and the Satras, 
by the performance of which heaven and other rewards are ob- 
tainable. These seem to have taken for their celebration, some- 
times a single day and sometimes two, three, five or a dozen; while 
at others a hundred days or many years, were not thought too 
long for their completion. In connexion with these the work re- 
counts a variety of legends of great interest in regard to certain 
grand sacrifices performed on the bauks of the Sarasvat{ and the 
Drisadvati at a very remote period of antiquity, and gives us 
an insight into the ceremonials by which the aboriginal Indians 
were admitted into the pale of the Arians. It makes mention, 
likewise, of the Naimishii Rishis, of Para Atnara king of Kosalay 
of Trisadasya Purukutsa, of Nami prince of Videha, and of Ku- 
rukshetra and Yamuna. These, coupled with the absence in it of 
the names of Janaka, Kurupanchfla and the like, afford im- 
portant evidence regarding the age when the work was com- 
posed and first recited. The name of Tindya inthe White Yajur 
may bo taken as further evidence under the same head,* 


® MS. No, 23 of the Asiatic Society 4. 153. 
Beginning Grae TT a are a eres & ire Sra | 
IL. p. far fegttin @ seat 
II]. p. aanat feewtifa 6 frefe @ qufa | 
IV. p. art WT CrarwaTea | 
V. p. Sree WTR | 
VL. p. venafercerae waat satay | 
° VOL p. <a 3 @ret aret: 
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The Shadvifisa Bréhmana is generally supposed to form, 
as its name implies, the concluding or rather a supplementary 
chapter to the preceding. It is, however, of much larger extent 
than the other chapters of the Pafichavifisa, and divided into 
prapathakas and sections independent of its alleged relationship. 
Hence it is that Séyana has described it as an independent 
Bréhmansa, although by assuming it to be so, the epithet, Shad- 
viiiea (26), either as an ordinal or a cardinal number, becomes 
inapplicable. It gives the details partly of such ceremonies as are 
not to be found in the Paiichavifisa, and partly of ceremonies 
given in the latter, but in a manner quite different ; besides a 
variety of propitiatory and condemnatory ceremonies, which 
do-not find a place in the Bréhmanas of the Rig and the Yajur 


Vedas.* . 
The fifth chapter of the work is peculiar. Its object is to lay 


VIL. p. qrenrcforatt are 
IX. p. Saw saerafafar | 
X. p. fiver vfeatrafefin: 1 
XI. p. Gait gera ofraar | 
XIL. p. extgrearrat wats witeare: 
XIU. p. jnfeanrrgtsfecatra | 
XIV. p. Sry wry ar CH Gra 1 
XV. p. RUT ER: aca fram) 
XVL. p. seni, ASSiad areta_ 
XVIL. p. =n 3 wh eds 
XVILL. p. eretiiqerat Sar 
XIX, p. wtecragqrcy wreae t 
XX. p. Srgerfeerrara 1 
XXL p. Caiwert: oweel! 
XXII. p. Ves tee: wera: 1 
XXUIL. p. Wfrcrs: veg: Tee: | 
XXIV. p. Sfrcrt we: weet 
XXV. p. whrcrwagiewa grate! 
End wirafeuryain @ ergeaien 1 
* MS. No. 27 E. of the Asiatic Society. 
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down expiations for evil omens and portents, including a great 
number of physical phenomena, such as the fall of meteors ; up- 
heaval, depression or quaking of the earth ; and the appearance of 
comets, rainbows and haloes, Some of the portents named are of 
avery fanciful character, such as the shaking of temples, laugh- 
ing, weeping, winking, sweating, dancing and singing of idols ; 
the appearance of shadows of the human trunk on the disk of 
the san, and the emanation of smoke from the horns of cattle ; 
while others are references to diseases and physical facts which 
to the observers of the time were either very rare or inex- 
plicable. The fact of its having a separate name, the Adbhuta 
Brdhmana, shews that it is a distinct work, notwithstanding all 
the Manuscripts that have yet come under observation, making 
it the last chapter of the Shadvifvea. Siyana does not count 
it as a separate work. It adverts, however, to names and 
circumstances which clearly indicate that it was compiled at a 
much later time than the chapters which precede it, 

Next to it may be named the Sdmabidhdna Bréhmana. 
It is » treatiso on expiations and fchéra or customs in three 
chapters, and, in the MS. of the Asiatic Society (No. 27 D.), 
occupies, only 9 folia of 26 lines to the page.* It has been 
commented upon by Siiyaua who calls it the third Bréhmana of 
the Séma Veda, Tho fourth in his list is the Rishi or Arsheya 
Brdhmana. Professor Weber does not wish to include it among 
the ritual works, inasmuch as it is devoted to an enumeration of 

Beginning Si m@wat CCHF OMG Tot | 

IL. p. wengfacatargaesaty yee | 
ILL. p. arere ow CSt wafer | 
IV. p. serrafaredrerart 1 
V.p. wutigerat weet 
End qryfatatatse era ariqt 
* Beginning wyWaT TERY WET! 
IL. p. Si Ware: Sage HI 
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the Seers of the Séma Veda and, as such, should be reckoned 
among the Anukramanis, or Indices. But Indian scholiasts in- 
variably take it as a Brahmans. It is a short treatise of 12 pages 
including only three and a half prapaéthakas.* Similar to it in 
character, but apparently of a different date, is the Vaiisa 
Brahmana,—or a genealogy of the Rishis of the third Veda, in 
a short chapter of a page and three quarters. It occurs as the 
last of the Bréhmanas in Séyana’s list; but Professor Weber 
refuses it a place among the Brahmanas for the same rea- 
sous for which the Arsheya has been called an Anukrémani.t 
It is followed by a short treatise in one chapter on the Vedic 
rishis under the title of Agyi Brdéhmaya.t Its colophon calls 
it Devatddhydya, or the “chapter on gods,” which would 
indicate that the work had other chapters, on other subjects, 
but we have no means at command to ascertain if such 
were the case. In Sdyana’s list it stands fifth, immediately after 
the Arsheya Brdhmana, which thero follows the Samavidhana, 
Next to it is another chapter which has for its subject the mode 


* MS, No. 27 ©. 3} prapéthakas. The half (ardha) prapéthaka 
appears first, and the three full prapdthakas then followin order. It 
might be supposed that the halfis the first moiety of the Ist prapathaka, 
but the Chhandogas reckon it separately ; 6, folia, fl. of 26 lines to the 
page. a 

Beginning } P. we werqarsyear wafe | 

L. Satria Hie wressaerier at 
It. TR wewal 
Ti, wre area yt 
End wedi a ware ati 

+ MS. No. 27 H. of the Library of the Asiatic Society. It begins 
with the words— 

Beginning war were war WQS we WTS: | 

Ends Srearq gard oe Sara Tes 
+ MS. No. 27 F. 14 folia of 26 lines to the page. 
Beginning wine: senqiz: Sraireqqenntrce: | 
End ware argattata 1 
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of reading Upanishads. It is known by the name of Sanhitopa- 
nishad, and is the sixth in Sayanés list.* 

Among a lot of manuscrpts some time ago made over to me 
by a learned Séma Vedi Brahman, there are four other works 
which he assured me were portions of the third Veda, and as 
such he had studied them under his tutor. The first of these is 
entitled Hasti-shad Bréhmana or in short Hasti Brahmana. 
It is comprised in a putht of 102 folia of 7 lines each, the lines 
being about 6 inches long. The subject matter is arranged 
in four books or prapSthakas, each of which is subdivided 
into brdhmunas, ardha prapdthakas, and kandikés. The 
first book includes 4 bréhmanas and 108 kandikés; the 
second, 4 brahmanas and 105 kandikds ; the third, 2 brahmanas 
and 85 kapdikés; and the fourth 2 bréhmanas and 101 
kandikés. According to a different arrangement the work 
is divided into 5 Adhydyas, each having a definite number of 
kandikfs.t The second work is known by the name of Ushd 
Brdhmana, In extent it is larger than the preceding, but is 
divided like it into prapdthakas and bréhmanas.t The third 

* No. 27 G. 1} folia of 26 lines to the page. : 

Beginning wora: efearafasei arqrare: | 
End wawen wafy gtd Te gt Tz) 
+ Beginning of the I. p. areani Fam, TSTUTTTAT! 
I. p. Wu eaeieareetia 1 
OL. p. wrarafit Rutter | ' 
IV. p. qenqrenfa! are qa Teaar greta! 
End wererarreaertn: | 

} MSS. without No. puthi, 246 folia of 6 lines to the page, each line 
five inches in length. The work is comprised in five prapithakas 
as follow : 

Beginning of I. p. Waat KEW WIA! ETH: fea! 
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is called Havyan Bréhmana* and in extent and character is very 
like the above as is also the last or Ekudi Brdhmana.t They 
begin without the usual salutation to the Séma Veda, but 


V. p. wai sfirqre Freit 1 
End whrdnrafréreare arerrrermgatar | 

The first prapéthaka includes 4 bréhmanas and 110 kandikis ; the 
second, contains 4 brihmanas and 908 kandikés; the third, 7 brah- 
mapas and 114 kandikés, the fourth, 6 brahmanas and 100 kandikis, 
the fifth 6 brdhmanas and 102 kandikés. 

* MS. without No. puthi, 247 folia of 5 lines to the page, each 
line being 6 inches in length. Seven prapithakas, subdivided into 
Bréhmanas, of which the first, the second, the third and the fourth 
include 6 each; the fifth 5, the sixth 4, and the seventh 4: the 
number of kandikis being 121 in the first, 122 in the second, 128 in 
the third, 12} in the fourth, 121 in the fifth, 112 in the sixth and 
114 in the seventh, 

Beginning of the I. p. magyar! Sateareedtewatea. 

IL p. watever 1 <arwe wincrs |: 
IIL p. at wre | 
IV. p. wa arrcennre wrare fires! 
V. p. warren: Lcmnfatd fargiaertiadfentiratra: 1 
VI. p. wien 1 fewq areca 
VIL p. aq Stata 
End wenfccate enfwtretars mg iaeay! 

+ MS. without No. puthi, 196 folia of 8 lines to the page, cach line 
being about 4 inches in length. The work is divided into Praps- 
thakas and Brébmanas. The first prapéthaka has 6 brahmanas and 
114 kandikés, the second 8 bréhmanas and 103 kandikis, the third 
5 bréhmanas and 118 kandikés, the fourth 4 bréhmanas and 115 
kandikds, the fifth 5 bréhmanas and 104 kandikés. 
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have the ritualistic charactor of a Bréhmana composition, 
but how far they are portions of the Veda in question, in the 
absence of commentaries, we have no other authority than the 
assurance of our pandit. 

Although not Br&hmanas by themselves, as parts of what once 
were such, the Aranyaka and the Kena Upanishad deserve 
notice in this place. The former is said to comprise only two 
short chapters, and the latter thirty-six stanzas divided into four 
sections. Of the former we have as yet seen no MS. and have 
every reason to doubt its existence. The Upanishad has passed 
through several editions. According to Saiikara, it forms part of 
the Talavakdra Saékhd, but as no notice of such a school appears 
in the Charanavytiha, it must have long since ceased to exist. 

The last Brahmana which we have to notice is the Chhdndogya, 
and it is with a view to shew its position as a portion of the 
Sfana Veda that the preceding pages have beon indited. In 
extent it is much smaller than the Tandya and the other leading 
Bréhmanas, although in name it is pre-eminently the Bréh- 
mana of the reciters of the third Veda.* In Siyand’s list it 
is called the Upanishad, though that title is duo only to a 
portion of it. Manuscripts of the work are easily available, 
but as yet we have seen no commentary attached to the 
Brahmanga portion of any one of them. According to general 
scceptation, the work embraces ten chapters, of which the first 
two aro reckoned to be the Brahmana, and the rest is known 
under the name of Chhdndoyya Upanishad. In their arrange- 
ment and style, the two portions differ greatly, and judged by 
thom, they appear to be productions of very different ages, 
though both are ovidently relics of pretty remote antiquity. 

Of the two chapters of the Chhindogya Bréhmana,t the first 
includes eight suctax on the ceremony of marriage, and the rites 
necossary to bo observed at the birth of a child. The first 


* From Chhandoga, » chanter or reciter of Chhandas, 
+ Beginhing & Srefea: war ad WEN warate wera! 
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sucta is intended to be recited when offering an oblation to Agni 
on the occasion of a marriage, and its object is to pray for 
prosperity in behalf of the marricd couple. The second prays 
for long life, kind rolntives, and numerous progeny. The third 
as the marriage pledge by which the contracting partios bind 
themselves to each other. Its spirit may bo guessed from a 
single verse. In talking of the unanimity with which they 
will dwell, the bridegroom addresses his bride—* Whatever is 
thy heart the same shall be mine, and this my heart shall 
be thine.”* The fourth and the fifth invoke Agni, Vaya, 
Chandramas and Surya to bless the couple and ensure 
healthful progeny. The sixth is a mantra for offering an 
oblation on the birth of a child; and the seventh and the 
eighth are prayers for its being healthy, wealthy and poworful, 
not weak, poor and a mute, and to ensure a prufusion of 
wealth and milch cows. 

The first sucta of the second chapter is addressed to the 
Earth, Agni and Indra, with a prayer for wealth, health and 
prosperity ; the second, third, fourth, fifth and sixth are mautras 
for offering oblations to cattle, tho manes, Surya and divers 
dii mioores. The seventh is a curse upon worms, insects, 
flies and other nuisances, and the last, the concluding mantra of 
the marriage ceremony, in which a general blessing is invoked 
for all concerned, : 

‘The Upanishad portion bears no relation to this. It opensina 
tone very different from the eucharistic dulncss of the preceding, 
and applies itself entirely to a consideration of tho relation 
which man bears to his Maker and the great object of his 
adoration. In doing so, however, the Hindu seripturalist does 
not evince a spirit of despondency regarding evils to which 
human life is subject, such as characterise the writer of the 
Saiikhya, or the founder of the Bauddha religion, who feels the 
evils of this world and seeks in his philosophy for their anti- 

© wtag YEE as WEG HEE WH 
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dote, but a cool, rational desire to know what becomes of man 
after death, and how he is to secure the highest blessing here- 
after, the result of the first impulse of the highest and tho 
strongest feeling of our nature, viz. the religious feeling. This 
characteristic, which it owns in common with the other authen- 
tic Upanishads,* fully bears out the remark of Ritter that 
“in the first evolutions of philosophy it was a pure and inno- 
cent love of knowledge that impelled men to search and en- 
quire,”+ and affords a convincing proof of its high antiquity. 
Its primitive simplicity and the unartistic turn of its anecdotes, 
likewise indicate, in a marked manner, the early age of its 
composition, Compared to some of the smaller Upanishads, it 
is most probably later, and no donbt it is long subsequent to 
the era of the Safihités. But judging from its style and cha- 
racter, its want of system and simplicity of ideas, it is unmis- 
takeably more ancient than the Safikhya, and considerably more 
so than the philosophy of Sikya. For the latter two presup- 
pose au amount of intellectual culture which we look for in 
yain in the former, though it is the most systematic of all the 
Upanishads. 1n the present state of our information, however, 
regarding the Vedag, it is difficult, if not impossible, to determine 
positively the relative age of the different Upanishads. The 
brevity and fragmentary character of some of them, leave no 
hope that orientalists will ever be able satisfactorily to arrange 
them in a chronological order. The last chapter (6th) of the 
Vrihad Arayyska contains an amplification of some of the 
anecdotes of the Chhandogya, and as such may be assumed 
to be of a later origin. Other Upanishads have likewise state- 
ments which they must have either borrowed from that or 
some common source—probably the traditions of the country 
—to which all are equally indebted. Indeed they suggest the 
idea that they are all productions of independent authors who 


* We here confine our remarks to the eleven Upanishads com- 


mented uyon by Suiikara. 
+ History of Philosophy, vol. II. p. 43. 
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taught their doctrines at different times and at great distunces 
from each other, but with little consort or communication, and 
the similitude of their opinions and anecdotes is due more to the 
traditions whence they have derived their materials than to any 
extensive mutual aid. Professor Weber, to whom oriental 
scholars are largely indebted for his learned researches into 
Vaidik literature, thus juxtaposes the claims to priority of two 
of the largest of the Upanishads. He observes— 


“ This Brébmana {the Chhaéndogya) is distinguished most parti- 
cularly by its rich collection of legends on the successive develop- 
ment of Bréhminic theology, and is, for its ideas as well as for its 
place, time and persons, nearly identical with the Vrihad Aranyaka 
of the White Yajus. Nevertheless the absence of the mention of the 
Naimis‘iya Rishis in the Vrihad Aranyaka, and especially in the White 
Yajus, might lead us to conclude that it is anterior to the Vrihad- 
Arany. Yet again from the absence of this allusion coupled with the 
circumstance that we find in it mention made of the Mahavrishas and 
the Gandi:dras, though undoubtedly but slightly, it can only be con- 
cluded that its origin is more or less occidental; while we know the 
Vrihad Aranyakam appertains entirely to the eastera portion of Hin- 
dustan. On the other hand, the numerous fables* in which animals 
are made to figure and the mention of Mahidisa Aitareya, induce us 
to regard the Chhéndogya Upsnishad 2s more modern than the Vrihad 
Avanyakam. With regard to another allusion, which by itself is of the 
greatest importance, it would be ticklish to hazard an opinion; it is 
that of Krishna Devakiputra who was instructed by Ghora Angi- 
xasa. The last in fact and next to him Krishna Angirasa, but with- 
out showing any relationship between thom, are named in the Kau- 
sitaki Brihmaga. If the last Krishna Angirasa be identical with 
Krishga Devakiputra, this mention may be taken rather as indicative 
of the priority of the Vrihad Aranyaka than otherwise. But in admit- 
ting this identity to be exact, we must attach some importance to 


* Three in all; in the first (C. I. s. xii.) some dogs bark in prayor 
far food, in the 2nd, a goose flying over a king, warns his companions 
to beware of the king below, and in the third, a bull imparts instruction 
on Brahma.—R. M. 
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the change which the name has here undergone : in the place of Angi. 
rasa he is named Devakiputra, a form of name for which we find no 
analogy in the Vedic writings except in the Vansas or the geneolo- 
gical ‘tables of the Vrihad Aranyaka,* which on that account would 
certainly appertain to ap epoch very recent. For the rest the impor- 
tance of thia mention for the understanding of the place which 
Krishna subsequently occupied is evident. Here he is an ardent 
student of science belonging perhaps to the military caste, but (it is 
certain) he must have distinguished himself in some manner, although 
we have very little information on that point, as otherwise his 
subsequent elevation to the rank of a god, resulting from exterior 
circumstances, becomes inexplicable. 

“The contemporaneity of the Chhéndogya with tho Vrihad Ara 
nyaka is shewn in general by the community of the names in the 
two works; Pravéhana Jaivali, Ushasti S'akrdyana, S’andilya, Satya- 
kama Jébdla, Uddalaka Arupi, Svetaketu and Asvapati, as also the 
identity, generally complete, of its 7tht book with corresponding pas- 
sages in the Vrihad Aranyaka. 

“ But for the determination of the recent date of the Chhéndogya 
Upanishad, that which is above all others the most important, is tho 
rich literature which is enumerated at the commencement of the 
Otht book, aud which consequently presupposes its existence. If 
again one were to take the 9th book aa a sort of supplement (the 
names of Sanatkuméra and Skanda are no where else found in the Vedic 
literature, and Narada who is not named except in the 2nd part of 
the Aitereya Bréhmana) there remains nevertheless the allusion to 
Atharva Angirasa, as also to the Itihdsas and the Purdnas in the 
Sth book, Now, if we cannot for these last, as for the corre- 
sponding passages in the Vrihad Araunyaka, think that they refer in 
any case to the works which oxist at present as Itihésas and Purinas, 
we have at all events to take in under those names those works 
which preceded them, and which originated primarily from traditions 


* Vide Pénini IV. 1,159, and the names Sambhuputra and Randyani- 
putra in the Sdma Sutras, as also Kétydyaniputra, Maitréyaniputra, 
Vitriputra, ete. of the Buddhists. 

+ Hiftf of the Upanishad—R. M. 

} Seventh of the Upanishad.—R. M. 
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and legends, (for they agree in part with the hymmne of the Rig and 
in part with its liturgy) and then gradually cularged their circle, and 
extended themselves to other circumstances of life, be it to the 
myths and traditions found originally placed in the Brdhmanas them- 
selves or in the other exegetic writings of the Vedas, but which at 
the time of this passage of the Chhéndogya had probably assumed 
an independent form, although the commentaries ordinarily attri- 
‘bute* these expressions to passages only of the Brahmanas them- 
selves, The Mahébhérat contains, particularly in the firat book, 
some similar Itihisas, likewise in prose, and yet those fragments 
which have been thus preserved to us correspond in their style as 
well as in their ideas with similar passages in the Bréhmayas, but 
of avery recent epoch. At any rate the transition of these legends 
into epic poetry is thereby fully indicated, as well as by their slokas, 
gathas, &o. already cited in the Bréhmanas themselves, and in other 
works, for instance in the Brihad-daivatam, 

“ In the Chhandogya Upanishad we find cited, among other things, 
a case of law which is rare in the domains of the Vedas, that is to 
say of the penalty of death for theft (denied) corresponding entirely 
with the severe ordinances contained on the subject in the laws of 
Manu. The guilt or innocence is determined by an ordeal, the ac- 
cused having to carry a red-hot hatchet in his hands ; a new analogy 
with the ordinances of Manu. We find also another point of contact 
with the state of civilisation of the time of Manu in a passage which 
exists also in the Vrihad Aranyaka i. e. a knowledge of the doctrine of 
metempsychosis which is here presented to us, for the first time, in a 
sufficiently complete form, and which by itself ought to he considered in 
all cases as much more ancient. If the myth of the creation in the Sth 
book is entirely identical with what we find in the introduction to 
Manu, that portion or the whole ought perhaps to be regarded aa a di- 
rect imitation throughout. In the 10th bookt which treats of the soul, 
ite place in the body, and its state when it is quitting that plucc, 


* This is not truc of Saiikara, but of Séyana, Harisvainin, Dvi- 
vedagangé in regard to similar passages of the Satapath® Bréhmana 
and the Taittiriya Arauyaka. (‘True of Saiikara toe, vide Note, 
p. 116—R, M.} 

+ Eighth of the Upanishad—R. M. 
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that is to eay in its way to the region of Brahma, there may be 
found several things interesting in connexion with similar passages 
in the Kausitaki Upanishad already cited, although not without some 
difference. Here is met, again for the first time in the circle of the 
Vedas, the name of Rahu, which prove determinately the place, rela- 
tively modern, which the Chhéndogya Upanishad oceupies.* 

This summary brings to a point almost all the evidences on 
the subject that may be found in the two works. We cannot, 
however, allow this opportunity to pass without expressing our 
dissent, with every deference to the opinion of the learned 
Professor, from the argument furnished by the allusion to the 
ordeal by fire, as we think it of very little importance in 
determining the age of the Chhaéndogya with reference to 
the Manava Dharma Sastra. Ordeals as means for detecting 
theft imply a very primitive state of society, and such of 
them as are ordained in the laws of Manu must have been 
known im the country long before those laws were compiled 
into a codo, for the Manava Dharma is a digest and not an 
original dispensation, and it cannot therefore follow that every 
allusion to facts and circumstances described in that code must 
necessarily imply the posteriority of the work in which such 
allusions are made. 

An attempt has lately been made to prove that some of the 
doctrines inculcated in the Chhaéndogya in common with the 
other Upanishads, are of Buddhist origin, and consequently 
the work itself is of a post-Buddhic era. But the argument 
used to establish this hypothesis, is founded on 4 petitio prin- 
cipii, vory much like the one we have discussed above. It begins 
by assigning to Buddha what, as philosophic ideas, were probably 
well known long before they were adopted by the founder of 
Buddhism, and then argnes the works in which they occur 
to be posterior to the system of Sakya Sifthe ; when the character 
of those very works indicates the assumption to be utterly un- 


* « EMstoize de Ia Littérature indienne par Weber, apud Sadous, 
pp. 145-350.” 
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founded.* The Upanishads belong to an age of search and 
enquiry, the Nyéya to an age of systematization, the Siii- 
khya to doubt following enquiry, and the Bauddha-philosophy to 
an epoch when doubt and disbelief, taking possession of men’s 
minds, dared at last to raise their head boldly against God him- 
self. The hypothesis of the post Buddhist origin of the Upa- 
nishads would reverse this order, aud begin with the infidelity 
of Sakya, to be followed by the doubt of Kapila, and then the 
enquiry of the Upanishads, adopted with almost a holy reverence 
for the suthority of law and religion; or, in other words, 
the infancy of the mind to follow its manhood. There areno 
doubt similitudes in the doctrines curront in the Hinduand the 
Buddhist works, but they do not at all militate against theirbeing 
due to very different eras. They appcar in the Upanishads as 
mere germs of philosophic thought, brought down from remote 
antiquity by tradition, with occasional alteration or amplifica- 
tion, but with no great attempt st method, arrangement or 
classification. In the Ny4ya some of them are for the first 
time reduced to a system, which was followed by others, till at 
last the rage for philosophy led to the creation of a large 
number of schools and systems—theistic, atheistic, and pan- 
theistic—which were brought to bear upon Sakya when ho firat 
entered upon philosophical enquiry. In the Lalita Vistara, tho 
names of a great number of those aro still extant, and they 
are there avowed to be of Brahminical origin, which loave no 
doubt as to the existence of some of tho Hindu Darsanas long 
before the advent of the Saugata reformer. A full discussion, 
however, of the subject in all its bearings require more spaco 


* Dr. Réer argues the Katha Upanishad to be posterior to the 
Saiikhya, because its inuumeration of the order of emanations for the 
absolute spirit accords, to some extent, not entirely, witlt the order 
followed by the latter. The Katha has nothing of the sciontifie pre- 
cision of the Saiikhya, and it would, therefore, be much more natural 
to suppose that the latter burrowed from the former. 
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than we propose to devote to this Introduction, and we must, 
therefore, here confine ourselves to a brief analysis of our 
text, 

It has been already observed that the Chhéndogya Bréhmana 
comprises ten prapéthakas or chapters, of which only the first two 
constitute the Bréimapa; hence it is that Safikara begins his 
commentary on the latter portion with the words “The eight 
chapters beginning with Om, this letter, dc. comprise the Chhén- 
dogya Upanishad.” The chapters are of unequal length, and 
include from thirteen to twenty-four sections or lessons (adbyé- 
yas), So arranged that while some sections treat of a subject 
iwa continuous strain, others are quite detached and unconnect- 
od. Thus the first twelvo sections of the first chapter are devoted 
to the adoration of the Doity through a symbol—while the 
thirteonth has for its subject the similitude of certain musical 
particles with tho universe. In the second chapter, the first 
twenty-two sections symbolise the creation in the Sama, while 
the twenty-third and the twenty-fourth have distinct subjects 
of their own. Subsequent chapters afford similar instances in 
abundance. 

‘The symbol recommeuded in the first chapter as the most 
appropriate, is the particle Om, otherwise culled the ‘ Udgi- 
the’ or the ‘Pranava.’ It is described us “the quintes. 
sence of all essences, the supreme, the most adorable.” 
(C. 1.8.1.) ltis the animating principle of the body (s. 2), 
the dispenser of heat (s. 3), superior to all ritual observances, 
(s. 4), the ordainer of all organic functiuns (s. 7), and the 
noblest portion of the pre-entinent of all the Vedas—the Séma, 
(s. 6.) In establishing these attributes of Om, several anec- 
dotes are narrated, in one of which (s. 3) a Kshetria takes 
precedence of two Brahmans in explaining the subject of 
their discourse. Similar precedence is given tu Ksbetrius 
in sections 3rd and 1th of the fifth chapter, and in the 
Katha and the Vrihad Aranyaka Upanishads. Nor dves this 
precedence appear to be accidental. Prayaélana king of Pau- 
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chila (C. V.s. 8) goes the length of asserting that the knowledge 
of man’s lot hereafter was first attained by his own caste. In 
reply to a question from a Brahman he says, (C. V. 5. 8), “ Sinco 
you have thus engnired, and inasmuch as no Brahman evor 
knew it before, of all people in the world the Kshetrias slono 
havo the right of imparting instruction on this subject.” 
Considering that the Bréhmans have been the sole repositories 
of the sacrod writings of the Hindus for considerably moro 
than three thousand years, and the other castes were strictly 
forbidden to have any knowledge of them, excopt through the 
medium of priests, the existence of this verse, so prejudicial 
to the interest and dignity of the Brahmanic hierarchy, may 
be taken as an evidence of tho highest importance iu favour of 
the authenticity of the Chhindogya Upanishad. For if any 
liberty had been taken, it is hard to suppose that the Bréh~ 
mans would have spared a verse which ascribes the origin of 
the most important element of the Vedic theology, its dispen- 
sation of a future state, to their rivuls the Kshetrias. 1t affords 
a proof, likewise, if any proof were needed in support of so 
generally received a proposition, that the theology of tho Upa- 
nishads is an after-thought, independent of the Vedas, and at- 
tached to them simply to secure to it the prestigo of those 
sacred writings. It is worthy of notice, further, that that 
theology is of non-Bréhmanie origin, and forcod upon the 
Br&éhmans by those whom they wanted to, and did, hold in 
mental thraldem. 

Although the subject of the first chapter is the aduration of 
Om, it nowhere confounds the symbol with the object symbo- 
lized. On the contrary, evory precaution is taken to point ont 
the distinction, and throughout the book the most earnest 
appeals are made in favour of a rational understanding of, as 
opposed to a blind faith in, the attributes of the Divinity. 
Knowledge is its pole-star, and, while imprecations dire are 
denounced against those who neglect intelligently to, oxamine 
the real purport of the scriptures, the unvarying assurance 
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at the end of every chapter as well as at the end of most of 
the sections, is that every blessing under the sun attends him who 
understands the object of the Upanishads. As with Socrates, so in 
the Chhandogya, the end of life is wisdom and intelligence ; 
and therefore “ all that is intellectual is precious, and all that 
is the contrary, despicable.” Thus in tho fifth chapter of the 
Upanishad (s. 10), those who perform ceremonies after know- 
ing their real purport, are declared fit to bo translated to the 
region of Brahma, while those who perform them without such 
knowledge, are sent away through a darksome path to become 
‘the food of the gods.” Ushasti son of Chakra, addressing the 
chanters of the Vedas at a sacrifice, says: (C. Ls. 10.) 
“Should ye eulogize him whois the presiding deity of all 
praise without knowing his nature, your heads would surely be 
lopped off.” Aswapati (C. V.s. 12 ef seq.) invokes similar im- 
precations against those who adore the sun, moon, Indra, &c. 
as gods, and not as the manifestations of divine attributes, 
Agnin, (C. iv. 8. 17) “ that sacrifice becomes efficacious of which 
the Brahiné is conscient of all this,” (i. e. of the nature of 
ceremonics) ;—“ That sacrifice slopeth to the north of which 
the Bralm& knowcth all this, Whenever any Haw happeneth 
in a ceremony, this knowledge of Brahma setteth every thing 
tight.’ “He who is aware of this (the nature of the Universal 
Soul) seeing the Soul thus, thinking it thus, and knowing it 
thus, becomes (even in this lifo) ene whose entire devotion is 
to the Soul, whose recreation is in the Soul, whose helpmate 
is the Soul, aud whose felicity is the Soul. (In after life) he 
becomes self-resplendent. He is able to accomplish whatever 
he desires in all the regions of the universe. ‘I'hose who be- 
lieve otherwise, having othors for their masters, go to perish- 
able regions. For them nothing is accomplished in any of the 
regions of the universe.” 

These and similar passages afford a curious parallel to the 
Socratic doctrine, “ that all virtue is one,—wisdom or intelli- 
gonce,-—and that no act performed without a clear insight into 
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its nature and tendency is good ; or evil, if with that insight.”* 
The knowledge extolled by the Upanishad is the knowledge 
“of the good, and of the reason which rules all and is over 
all—God.” It is the same with the misdom of the Grecian 
philosopher, of which it is seid— 

“Ho (Socrates) also said that justice and every other virtue 
was Wisdom ; for just acts and all whatever other things are 
done by virtue, are both beautiful and good. And that neither 
will those who know these things choose any thing else inatead 
of them ; nor will such as do not understand them be able to 
perform them, and even if they mako the attempt, they fail. 
‘Thus the wise do things good and beautiful, and the unwise 
cannot, and if they try, they fail. Since therefore just acts 
and all other beautiful and good things are accomplished by 
virtue, it is manifest that justice and every other virtue is 
Wisdom.” + 

Analogies, often phonetic but more frequently fanciful, are 
generally used in this as well as in the subsequent chapters, 
in the place of arguments, and they give a most puerile air to 
the whole composition. : 

Tn the second chapter certain technical terms} of the Sima 
‘Veda are represented as the type of the universe, and as such 
the emblems of the Divinity, and therefore worthy of adoration. 
They are evidently the names of the seven notes of the gamut, 
and as the hymns of the Veda in question are all intended for 

* Nitter’s History of Philosophy, IL. p. 69. 

4 "Eefrg 2 xul phy Suxasoorivge cal ry Edgy xacray dperyy oopiay Prat, 
rd re yap bixaua xat mdvra Sea aperf} mpdrrerae Kadd re eal ayabli evar’ 
xal ob?’ dy tovs Taira elddras GAAo dvri totrey otdiv mpucdésGat, obre Tubs 
phy Emorapévous Stvucbar apdrrav, Ada nui tay Yyyepoow, spaprévev, 
obra cat Th Kad Te Kul dyads Tubs uly cupuis mparrey, Tois St pip ou 
dois ob Bivacbar, GAM nai div eyxepdou, dpaprivedy. ened obv rd re 
Suxaua. xai 7x GANG Kadi re xat yaa mdvta épery mpirrerat, Spjlev evar, 
Sre xai @ Sucasootvyg wal 9 dAAy wiica dper) codia eons. Xenophon, 
Memorabilia, iii. 5. 

t The terms Hiiikdra, Prastdva, Adi, Udgitha, Dratihdra, Upndrava 
and Nidhana. 
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singing, the whole of that Veda is indicated by those terms, 
Pretminent above them is the syllable Om, and the chapter 
ends by declaring it to be the emblem of the universe and of 
the Deity. 

The third chapter opens with an allegorical description of 
the firmament as a bee-hive, the sun as honey, and the Vedic 
hymna as honey-makers. The honey is declared to be the 
food of the Vashus, the Rudras, the Adityas, the Maruts 
and other superhuman beings. Tho rewards which attend its 
enjoyment are likewise described at length. Those rewards 
are, however, evanescent and of a scnsuons character, and there- 
fore, forsaking them, the scripturalist turns to a Sun “that, 
appearing above all, neither riseth nor setteth, but remaineth 
alone in the centro.” With referenco to it he says, “ Bear yo 
witness, O gods, that I may say nothing contradictory of that 
truthful Brahma.” (8. 11.) That sun is identical with that 
which is indicated by the Géyatri—the Supreme Rulor of the 
universe. ‘It is verily the spaco which surroundeth mankind, 
That which surrounceth mankind is of a truth the spaco which 
oxisteth within mankind. That which existeth within maukind 
is of a truth the space which existeth within the heart. It is 
omnipresent and eternal.” As the supremo object of human 
adoration he should bo approached “ with a quiet and con- 
trolled mind,” and thus reflected upon: “ That which is no- 
thing but mind, whose body is its life, whoso figure is a mere 
glory, whose will is truth, whose soul is like space, (Akésn) 
which performeth all things and willeth all things, to which 
belong all sweet odours and grateful juices; which envelopes 
the whole of this world ; which neither speaketh nor respecteth 
any body, is the Soul within me; it is lighter than a corn or a 
barley, or a mustard or a cauary scod, or the substance within 
it. Such a Soul is within me asis greater than the earth, and 
greater than the sky, and greater than the heaven, and greater 
than all these regions put together.” (s. 14.) 

The subsequent sections of tho chapter are devoted to alle- 
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gorical representations of the life of man as a fire sacrifice, 
and the vital fanctions as manifestations of the Deity. 

The whole of tho fourth chapter is narrative. It recounts, 
first how one Jénasrati, the great grandson of Janasruti, ob- 
tained instruction on the attributes of the Deity, then a dis- 
course between Saunaka, Abhipratérin and a hermit, and next 
an anecdote of Satyak4ma, who, in course of tending his master’s 
flock, obtained instruction on the nature of Brahma from a bull, 
a sacrificial fire, the wind, and the sun. Although a natural born 
son whoso fathor was unknown, and recognised by the con- 
temptuous sobriquet of J&béla from the designation of his 
mother Jabdld, he attained to great distinction as a teacher, and 
knower of Brahma, and his name and that of his son have been 
frequently quoted as authorities in the Upanishads. The last 
anecdote in the chapter is that of Upakosala (s. 10) who, while 
abiding as a Brahmachari, obtained from the sacrificial fires of 
his tutor Satyakdma, and subsequently from the tator himself, 
instruction on divinity. The sum of the instruction is com- 
prised in the assurance that “ the being who is seon in the sun,” 
i. c, the animating principle of the sun, as well as that of the 
moon and lightning, is the God Supreme, and that those who 
know it so, are blessed. 

The next chapter opens with a parable of life and the 
organs of sense, with a vicw to establish the prefuminenco of 
the former. Speech, audition, vision aud mind are made suc- 
cessively to forsake the body, which notwithstanding continues 
to thrive, as a dumb, a deaf, ora blind map or an infant. 
Life at last attempted “ to depart, and in the very attempt, as 
a mighty charger, when whipped, plucks out from their places 
all the pegs to which its feet may be tied, it dislodged all tho 
organs of sense.” This obliged the senses to acknowledge its 
superiority, and it is accordingly described as ‘‘ the eldest and 
greatest.” Tho story is repeated by Satyakéma son of Jabala, 
who takes the opportunity to teach his pupil Gosruti, the mode 
of offering oblations to life with a view to attain” superior 
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excellence. He is followed by Pravéhana king of Panchila, a 
Kshetria, who explains to Udd4laka, a Brahmin saint, “ where 
men riso to from this earth,” “ how they return,” “where the 
way to heaven (Deva Y4na) and the upper regions (Pitri Yana) 
divides,” ‘why the region where men rise to after death does 
not fill up,” and “ why the fluids of the fifth oblation are called 
Purusha.” Udddlaka, however, seems to benofit little by the 
instruction, and, when questioned by certain Brahman saints 
“ great householders and knowers of the Vedas” as to “ which 
is our soul and which is Brahma,” evades their enquiry and 
takes them to a Kshetria king, Asvapati by name. The king 
receives his guests with becoming civility, and explains to 
them that the heaven, the sun, the winds, the sky, and the 
waters to which they severally offer their adorations, were 
but the glories of the “ Universal Soul which pervadeth the 
heaven and tho earth, and is the principal object indicated by 
(tho pronoun) I,” i. ¢. that essence in man which calls itself 
L* (Section 18.) This identification of the Universal and the 
human sout leads him on to identify it again with the five vitul 
airs, sci. breath, the air diffused into the body, the flatus in 
the lower intestines, the air essential to digestion, and that 
which rises upwards towards tho head, or in other words the 
snni total of existence. He gocs on :—* Verily of that all-per- 
vading Soul, the heaven is the head, the sun is the eye, the 
wind is the breath, the sky is the trunk, the moon is tho fun- 
dament, and the earth is the fect. The altar is His breast, 


* Hence it is that the knowledge of the Deity is called in the 
Upanishads dtmajadaa “ knowledge of self,”—a curious parallel with 
the Delphic oracle “ Know thyself." Plato hus something similar. 
He says: “Absolute science is the pure self-consciousness of the 
reason—the conviction it has of itsel§—which assures to every 
special science its value and right import.” “Its object is the 
eternal truth—tho unchangeable, unborn, imperishable—of which all 
that can be said, is, that it is.” The same as the sat or “ being” of 
our text.—Hitter, I. pp. 197-189. 
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the sacrificial grass constitutes the hair of His body, the house- 
hold fire forms His heart, the ann&hfryapachana fire forms 
His mind, the Ahavaniya fire His face.” 

These instructions seem to suffice for the edification of Ud- 
délaka, and he appears in the next chapter as a teacher of 
metaphysics in all its branches. His discourse, though short, 
is by far the most interesting in the whole range of the Upa- 
nishad. Ontology, cosmogony and theodicy are his subjects, 
and he treats them with consummate tact and talent, although 
not without some taint of the extravagant and fanciful analo- 
gies which so disfigure the lectures of his tutors. His style 
resembles that of the ancient schools of Greece, and his expres- 
sions often meet with their counterparts in the writings of Pla- 
to and his contemporaries. His great doctrine is that, at first 
God alone existed and that the creation is but an evolution of 
His will. His language, however, is involved. He says, ad. 
dressing his son for whose edification the discourse is deli- 
vered, “ Before, O child, this (creation) was a mere state of 
being (sat), one only, without a eecond. Thereof verily others 
say, ‘ Before this was nou-being, one aluno, without a second, 
from that non-being proceeds the state of being.’ “ But of a 
truth, O child, how can that be? How can being proceed from 
non-being ? Before, O child, this was only being, one only, 
without o second.” The “state of being” (sat) here is evi- 
dently intended for the Deity, a something absolutely inex- 
pressible and inconccivable, and may be compared to the 
to ov of the Grecian philosophers. The style of the argu- 
ment, it will be seen, is very much the same as used in the 
discussion between Plato and the Eleate. Ritter in his sum- 
mary of Plato’s arguments against the negative portion of the 
Eleatic dogma “that all is one and there is no multiplicity,” 
says, “the non-being neither is any thing, nor can be conceived, 
either as multiplicity or as unity :” ‘“ This indeed is the great 
difficulty in the conception of non-being, that both he who 
denies and he who affirms its reality aro driven to contradict 
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themselves. For although it is inexpressible and inconceivable 
either as one or many, nevertheless, when speaking of it, it is 
unavoidable to attribute to it both being and multiplicity— 
whether we assert that the non-being is not, or that non- 
existent things can neither be expressed nor conceived.”* The 
language of Safikara is, in like cases, exactly similar. Talking 
of those who deny the existence of the Soul he says, “ the 
Buddhist doctrine of nothingness is likewise false, for the 
maintainer of tho doctrine proves his own reulity.’ His re- 
marks on the passage above quoted are also worthy of note.+ 
Creation is said to have proceeded from tho will of this 
Being, or Sat, which subsequently entered the creation as its 
life to manifest itself in various names and forms. The order 
of creation is first heat, thence water, and thence aliment. This 
is not consonant with the order of the Taittiriyaka, in which 
air and space (ékésa) are likewise included. Vydsa, in the 
Vedinta Sutras, maintains that there is no contradiction in this, 
inasmuch as the deficient authority is not restrictive, nor does it 
profess to be a complete enumeration. It would be foreign to 
our purpose to enter here into an examination of the quostion, 
or of the view taken by Sénkara as to the propricty of the divine 
omniscient Deity, intelligently wishing to enter a croated body, 
and the manner in which He made such entry. Snffice it 
to say that the passage above quoted forms one of the chief 
toxts for the pantheistic disquisitions of the later Vedantists, 
although Uddilaka, instead of supposing with the Pantheists 


* Soph. p. 239, a. dapdv 8¢ ye Seiv, eiep SpOiis rus Adder, prjre ds by, 
pijre bs woh Beopifew aiiro (xc. 73 Sv) wydi ro mapdmav abrd xareiv, tv 
a0 yap ¥8q Kal xark tatryy bu ry apospyow sposeyopetorro. 

+ In the Black Yajur Bréhmana (Vol. II. p. 928) there occurs a 
passage about Sa¢”and Asat (being and non-being) which leaves no 
doubt of that philosophical dogma having been known to the Hindus 
at a very early period of their history when “beof eating” was held 
a meritorious deed. The passage runs thus: #TWQraiaT VErett 
werty! “when neither being nor uon-being existed.” 
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the absolute consubstantiality of God and nature,—of God 
and the whole universe being one and the same substance,*¥—- 
makes the Deity create the universe first, and then shed on it 
as it were a ray of his light. His doctrine, in short, is not the 
absorption of the infinite into the finite~of God in nature,—but 
of the finite in the infinite—nature in God. It might be an 
exaggeration of theism, but not the panthoism which destroys 
the responsibility of man to his maker. 

Creation lives by its association with the reflection of the 
divinity, Separated from it, it dies. Hence it follows that a 
knowledge of that reflection, i.e. of one’s own soul is, by 
figure of metonymy, equal to a knowledge of God himself. 
Uddilaka exerts his utmost to convince his son of the import- 
ance of this doctrine by a series of illustrations and expori- 
ments, and in the true spirit of the Delphic oracle “ know thy- 
self” reiterates at the end of every section, “ That particle 
which is the soul of all this, is Truth ; it is the Universes Soul. 
O Swetaketo, thon art that.” 

Among the illustrations occurs a comparison of the human 
sou] to rivers flowing towards the ocean, very similar to a pas- 
sage in Hume. “These rivers, my child,” says Uddilaka, 
“proceed from the East towards the West, thence from the 
ocean (they rise in the form of vapour and dropping again,) 
they flow towards the South, and merge into the ocean. Here 
as they do not remember what they were, even so all these 
created beings, having proceeded from the Truth, know not 
that they have issued therefrom.” According to Hume, “ the 
Divinity is a boundless ocean of bliss and glory, Human minds 
are smaller streams which, arising at first from this ocean, seek, 
still amid all their wanderings, to return to it, and to lose 
themselves in that immensity and perfection.” 

In snother illustration, it is shewn that relationship is due 


* Pantheiste qui contendunt unicam esse substantiam eujus partes 
sunt omnia entia que existunt. 
Lacoudre, Znstit. Philusoph. tom 11. p. 120, 


INTRODUCTION. 85 


to the soul and not to the body, for says Uddélaka, the very men 
who express the greatest anxiety for their relative during his 
illness, fail not, after death, to burn him on the funeral pyre.* 

The Seventh Chapter is devoted to a dialogue between 
Nérada and Sanatkuméra, in which the latter explains, to the 
former, the attributes of God. Sanatkumfra opens the dis- 
course by declaring a knowledge of the four Vedas, the Iti- 
hésas and Purfnas, grammar, rituals, physics, astronomy, the 
Beiences cognate to the Vedas, the fine arts and the like, to be 
worthless, unaided by a knowledge of Brahma or the Divine 
Soul. He forsakes them in the spirit in which Socratest aban- 
doned physical studies, or Aristippus the Cyrenaic} gave up 
Mathematics, Such knowledge, he says, is nominal, aname only. 
Speech is greater than such name,and Mind greater than speech ; 
Will is greater than mind, and Sensitivity is greater still ; Reflec- 
tion is higher than sensitivity and Knowledge is above it ; Power 
is greater than knowledge, and aliment, water, heat, space, 
memory and hope are successively greater ; and lastly above all 
stands Prins or Life, the greatest of all and worthy of the highest 
adoration. It should be approached with truth and zeal and 
faith and reverence, and viewed as an Immensity abiding in 
its own glory. ‘That Immensity extends from above; it 
extends from below ; it extends from behind ; it extends from be- 
fore ; it extends from the South ; it extends from the North—of 
a truth it is all this.” It is the Soul of the Universe—it is God 
himself. The man who is conscient of this divinity “ confronts 
not death nor disease, nor doth he meet with pain and suffering.” 

This description of the Deity as immensity being liable to 
misapprehengion, inasmuch as it might tend to the inference 
that the Deity is synonymous with space, the author of the 
Upanishad, in the last chapter, describes Him as beyond con- 
ception small, and situated within a minute chamber in the 
heart. But feeling that thereby he makes the Deity finite, he 

* Vide passim Brihadirapyaka Upanishad. edit, Réer, p. 444, 

+ Xenoph, Mom. I. 1, No. 11 sqq. IV. 7, No. 2 sqq. 

£ De Legg. VI. p. 771. 
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immediately proclaims that, though minute, that Deity is the 
envelope of the whole creation. He next compares Him with 
a bridge, a fire sacrifice, and truth. His place in the heart and 
in the Brahmaloka high above all other regions, and the 
rewards of knowing him are noxt explained. An anecdote 
is then related of how Indra and Vairochana sought instruc- 
tion of Prajfipati, and tho latter explained to them the nature 
of the Universal Soul. Indra represents enquiring intelligence, 
and Vairochana sclf-sufficiency. When they are told that the 
Soul is that being which is perceived in one’s eye, or the 
reflection which one’s own self casts in water or a mirror, 
the latter goes away satisfied, and believes and acts under 
the impression that “self alone is adorable; in this world 
self alone should be scrved; by adoring and serving one’s 
self both this and the other world may be attained:” but 
the former seeks farther information, He is next told that 
“ that which enjoys ina dream, the feeling of being gratified by 
the attainment of a coveted object, is the soul,” and subse- 
quently that “that in which retiring, the sleeper is completely 
at rest,” is the Soul. But they, too, fail to satisfy him, and he is 
at last taught that the Soul is immortal and unembodied, but 
that when it rests within a mortal body, it bocomes “ subject to 
desirable and repulsive objects,” but when released from that 
body it becomes released from its amenities.* The work is 
brought to a close with a summing up of its instruction in the 
following words: “ Having studied the Vedas in the house of 
a tutor, and having paid to the guru what is his due, one should. 
dwell with his family in a healthy country, reading the Vedas, 
bringing up virtuous sons and pupils, devoting himself with 
all his senses to the Universal Soul, and destroying no created 
being. Having lived thus as long as life Jasts he attains the 
Brahma-loka.” 


* The legend is given with some alteration in the last ghapter of 
the Kaushitaki Upanishad. 
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The Universal Soul, to which according to this Upanishad 
our highest adoration is due, has been variously named 
Atma, Paramdtmd, Préna, Brahma, Para Brahma, Om, §c. and 
we have transliterated and translated these terms at random 
without any fixed rule, for which we cannot but express our 
regret. Prana has been at different places translated into life, 
vital air, soul, &c. and Brahma has been translated sometimes 
in the masculine and sometimes in the neuter gender. Our 
yorsion too is, we feel, inelegant, owing, no doubt, as much 
to our own incapacity as to a desire to shew the nature of the 
text, by kecping as close to it as possible, and avoiding all 
freedom of expression or improvement of style at all likely to 
mar the sentiments, connexion and metaphors of the original. 

Ist November, 1861. 
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SANKARA’S INTRODUCTION. 


Tus Chhéndogya Upanishad* comprises eight chapters, and com- 
mences with the words :—* Om, thia letter, &c.” Of this work a brief 
commentary according to the order of the text is compendiously given 
for the benefit of enquirers.+ 

‘Its connection.~ {The performance of] the ceremonies prescribed 
[in the Vedas} when conjoined with a knowledge of the gods,§ fire, 
life and the rest, becomes the cause of transition to the Brahmaloka,|| 





* «The knowledge of Brahms is called Upanishad, because it completely anni. 
hitates the world, together with its cause (Ignorance) with regard to such ss possess 
this knowledge; far this is the meaning of the word sad (‘ to destroy,” ‘to £0,") 
preceded by Upani (upa, ‘ near,’ ni ‘ certainty’). A work which treats of the same 
knowledge is ulso called Upsnishad.” See ante vol. ti, Part iii, p 3. 

+t The Chkéndogya Bréhmaga of the Sima Veda, whereof thia Upanishad forme 
a part, contains ten chapters (prapéthakas) of these the first two are called the 
Chhéndogya Mantra Bréhmana, the rest constitute the Chhéudogya Upanishad. 
SaRana bi commented upon the mantra portion, now begins with the Upa- 
nishad, which will account for the abraptness and brevity of this Introduction, 

t That is, the relation subsisting between the Upanishad aad the rituals of the 
‘Veins, or, in other words, the scope and tendency of the work. 

§ The word devs (god) is used inthe Vedus to signify any thing great, glorified 
or much attended to; and seeordingly we find the vital fanctions called devas, 
In the Rig Veda pestles and mortars—and even leather strainers used in the pre- 
paration of the moon-plant juice—when they form the subject of a hymn—are ho- 
noured with the same epithet. In the Bible the English equivalent of thie word 
ia often weed in much the same sense ; thus; ‘* Whose end is destraction, whose 
god ia their belly.” Philippians, chep. iff. ¥. 19. 

It ** ‘The Vedantic disclosure of a future state, considering the souls of men ax ns- 
cending or descending according to thelr respective sctions, trests of several worlds 
‘or stages of existenoe, the highest of which is Brahmaloka. The being of antsinted 
piety snd virtue obtain mnefi or liberation from sll change of existence, becomer 
immortal, obtains God, revels in the enjoyment of Him, aud, sa says the Sweté- 
awatara Upanishad, ‘hea the Universe for bis estate.” 

B 
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by aluminous path, (archirddi mérga) ; without such knowledge it 
leads to the Chandraloka (region of the moon) by a darksome path 
(dhumddi mdrya). Those who follow the impulses of their passions,* 
losing both these paths, are doomed to inextricable degradation. Buc 
ap by neither of these two paths, can absolute beatitude be obtained 
and asa knowledge of the non-dual soul independent of ceremon.ee 
is necessary to destroy the cause of the threefold mundane transitio. 

this Upanishad is revealed. 

By a knowledge of the non-dual soul, and by no other means, is ab- 
solute beatitude obtainable; for it is said: “Those who believe 
otherwise (i.e, in duality) are not masters of their own selves, and 
inherit transient fruition ;¢ while he, who acknowledges the reverse 
becomes his own king.” Moreover a believer in the deception of 
duslity suffers pain and bondage (transmigration), as the guilty suffer 
from the touch of the heated ball;t while a believer in the truthful 
soul without duality, like the not guilty escaping unscathed from the 
touch of the said ball, absolves himself from all liability to pain and 
bondage: hence a knowledge of the non-dual cannot be co-existent 
with works.§ 

‘When a belief in such textsas: “The being one without a second :”* 
** All this is the divine soul,” once grows in the mind to annihilate all 
distinctions about action, actora and fruition, nothing can withstand 
that belief.|j If it be said, that a belief in ritual ordinances will prove 
prejudicial to it—this is denied: Since rites are enjoined to one who 
is conscious of the nature of actor and recipient and is subject to the 


* Thin part of the sentence may be rendered, “Those who follow nature 
(ewabhdva),’’ &c., a8 an allusion to the Swabh&vike Buddhas, who deny the exist- 
ence of immateriality: and sssert ‘that matter is the sole substance, which in its 
varied forms of concretion and abstraction, causes the existence and destruction of 
nature or palpuble forms.” Anandagiri, however, does not ullude to the Swabhabikas, 

t The passage may be rendered: “ They ure dependent, and become of regions 
perishable, &c.’” The version above given is after ANANDAGIRI. 

$ An allssion to the ordeal by fire. For the manner in which men underwent 
this ordeal eee Macnaghten’s Hindu Law, vol. i. p. 311, 

§ That is, ceremony and knowledge are opposed to each other as light and dark- 
‘ness, and therefore cannot co-exist in the same pluce. ANANDAGIRI. 

{| That is, when a knowledge of the true nature of soul shows the futility of 
ceremonies and their fruits, that impression cannot be undone by other causes, 
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defects of envy, anger and the rest, he alone is entitled to their fruits. 
From the injunction of ceremonies to him who knows the Vedas, may 
It "vt be inferred that the conacient of the non-dual is also enjoined to 
perforin) ceremonies? No; because the natural distinctive knowledge 
of actor, recipient and the rest which is included in ceremony, is de- 
stroyed by [a proper understanding of] the Srutis: “Phe being ove 
without a second: “All is the Divine soul,” &e * be:esore actions 
are enjoined to him only who is ignorant, and not to tn’ conscient of 
the non-dual. Accordingly it has heen said; “All those (who are 
attached to ceremony) migrate to virtuous regions ; he, who reposes in 
Brahina, attains immortality.” 

In this discourse on the knowledge of the soul without duality, 
the object and exercise of the mind in both cases being the same, are 
also related certain auspicious forms of adoration (updsand) {Ist, 
such) the recompense of which closely approximate to ealvation, 
(2nd such] the subject of which founded on the Srutis; ‘‘Om is 
mind,” “Om is corporeal,” is Brahma differing but slightly from 
the non-dual, {and 3rd such as] are connected with ceremony, although 
their recompense is transcendent. 

‘The knowledge of the non-dual is an operation of the mind, and in- 
asmuch as these forms of adoration are modifications of mental action, 
they are all similar ; and if so, wherein lies the difference between the 
knowledge of the uon-dual and these forms of adoration? The knowledge 
of the non-dual, is the removing of all distinctive ideas of actor, agent, 
action, recompense and the rest engrafted by ignorance on the inactive 
soul, as a knowledge of the identity of a rope, removes the erroneous 
notion ofa snake under which it may be [at first) perceived ; while upé- 
sand (adoration) is to rest the mind scripturally upon some support, and 
to identify the same with the thinking mind ;—~(a process) not much 
removed from this transcendent knowledge. Herein lies the difference. 

Since these forms of adoration rectify (the quality of) goodness 
(entva), display the true nature of the soul, contribute to the know- 
ledge of the non-dual, and are easy of accomplishment from having 
supports, they are therefore primarily propounded ; and first of all, 
that form of adoration which is allied to ceremony, inasmuch as 
mankin@ being habituated to ceremony, adoration apart from it ix, to 
them, difficult of performance. 

B2 


CHHANDOGYA UPANISHAD. 
FIRST CHAPTER. 
Szction I. 


Om this letter, the Udgitha, should be adored. Om is 
chanted :—its description. 





COMMENTARY, 


1. Om! this letter should be adored. The letter} Om is the most 
appropriate (/i¢. nearest) name of the Deity (paramdtmd or supreme 
spirit). By its application, He becomes propitiated, as men by the use 
of favourite names. From its perfect applicability and definitive and 
comprehensive character, the sound Om exclusively is here pointed 
out by the particle efi “the,” “this.” It is, further, emblematict 
of the divine soul, as images are of material objects. Being thus a 


* Om, when considered as one letter attered by the help of one articulation, ia 
tha symbol of the Supreme Spirit, It is derived fom the radical wa to pri 
with the affix qu, “One letter (Om) is the emblem of the Most High.” Manu 
4. 83, “ Thin ons letter, Om, is the emblem of the Supreme Being.” Bhaga- 
vadgité. It is true that this emblem conveys two sounds, that of O and m, ne 
thetess it is held to be one letter in the above eense ; and we meet with iastancen 
even in the ancient and modern languages of Europe that can justify auch privi- 
leges, tach as 1 and ¥, reckoned single letters in Greek, and @, W, X, in English 
and others, Hut when considered ea « triliteral word consisting of -@, (0) @, (u) 
H, (m0), Onn implica the thres Veds, the three atates of human natare, the threo 
divisions of the universe, and the three deities, Brabmé, Viebon, and Siva, agents 
fo the ortation, preservation, and destruction of this world; or, properly speak- 
ing, the three principal attributes of the Supreme Boing personified, ax Brahmé, 
‘Vishau, and Siva. In this sense it implies in fact, the universe controlled by the 
Supreme Spirit. —Rammozux Ror. 

f Wwe immutable, imperishable, undeonysble ; and alto a letter of the alpha- 
bet. “That which passes not away is declared to be the syllable Om, thenos 
called Akabara.” Maou Hl 84. . 

$ Lit. + part,” “member,” shire. 
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2. The earth constitutes the essence of all substances; 
water is the essence of the earth, and annual herbs of water ; 
man forms the essence of annual herbe, and speech is the 
essence of man; Rig is the essence of speech, Sima of Rig, 
and of the Sama, Udgitha is the essence. 





designation and a representative of the Supreme Spirit, it is known 
in all the Vedéntas as the best means towards the accomplishment of 
His adoration. Its repeated use at the commencement and close of 
all prayers, and Vedaic recitations, establishes ita preéminence: and 
for these reasons this eternal letter denoted by the term Udgftha from 
its constituting a part of the Udgitha* should be adored; to this 
Om, aa the substancet of all actions and the representative of the 
Supreme, firm and undeviating attention should be directed. 

The Sruti itself has assigned a reason for the word Udgitha being 
expressive of Om; “this is chanted (Udgéyate).” As the chanters 
of the Udgitha hymns begin with Om, by Udgitha Om is implied. 
By “its description” is implied the narration of the mode of its 
adoration, of its attributes and fruition: waWa “ commenceth,” 
(understood) should be the concluding verb of the sentence. 

2. “Of all substances” moveable and immoveable, the earth is the 
“essence” (C8) i. e, source, (af), place of dependence, (7<TT¥), 
asylum, (wae%). “ Water is the essence of the earth ;”” water being 
(aa it were) the warp and weftt of the earth, is called its essence, 
Annual herbs” form the essence “‘ of water ;” they being matured and 
elaborated by that element. Of annnals “man is the essence,” he 
being matured by aliment.§ Of that “ man, speech ig the essence ;” 
speech being his pre-éminent attribute is styled his essence. “Of 
speeches hymns (Rig) are the essences’ being pre-éminent ; “of all 


* Name of that portion of the Sima Veds (seoond Chapter) which compre- 
honda the hymns recited at the sacrifice of the moon plant (Soma yige), vide ante 
Vol. IL. Part tii. p. 29, 

+ The Udgitha hymns are chanted at the Séma yéga, and Om being an exsene 
tial member of thess hymns, it is called in the commentary @WITETTSS. 

} By the terms ofa and prote the commentator allades to the repeated origin 
and dissolution of the earth from, and into, water. 

§ The produce of annuala, 
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8. The Udgitha is the quintessence of all these essences ; 
it is the Supreme, the most adorable, the eighth. 

4, What? what is the Rig? What? what the Séma? 
What? what the Udgitha? This is questioned. 

5. Rig is speech, Séma is life, and Om, this letter, is the 
Udgitha. Verily this and that, speech and breath (préna)— 
Rig and Séma,—make a (couple) Mithuna. 


hymns (Rig) Séma is the essence” being more pre-eminent, “and of 
the Sima” Om, the Udgitha, the subject of this discourse, “is the 
essence,” being sublimer atill. 

3. Thus this Om named Udgitha, being the last of all successive 
essences, is (called) the quintessence (Cwee) ; being an emblem of 
the Deity, it is the most adorable,—qetraq, from ardha “place” and 
para “ pre-eminent”—worthy of the abode of the Supreme; that is, 
worthy of being adored as the Deity. “The eighth :""—calculating 
from the essence of the earth, the Udgitha is the eighth. 

4. Ithas been said that Rig is the essence of apeech ; if is now asked, 
what is that Rig? what that Séma? and what the Udgitha? The repe- 
tition of the word “ what” [arera:—@® with the affix ewe in the text,] 
is expressive of the earnestness of the enquirer. The affix wraqis used 
in asking questions regarding different classes,* there is no plurality of 





to the individual hymns of the class Rig, and not of ara: and afew 
(questions regarding classes) it is not objectionable. It might be said, 
that the instances Sara! WS:, “ which Katha ?’’+ and the like, can be 
explained by taking this word to be a compound of wrt: and ftw, 
and not of aytat and yftwa ; but that cannot be, the enquiry being into 
the individual hymns of the class Katha, Were this compound composed 
of wi: and yftay some additional rule would be necessary for the 
elucidation of the passage in the text. ‘These are questioned” i, e. these 
interrogations are made. Questions being put, their replies follow :— 

5. Rig is speech,” &. The identity of speech and Rig estab- 
lished in the text, is not prejudiciel to the Udgitha being the eighth 


* Bobtlingk’s Panini, Chap. V. Sec. 3, Rule 93.—Vol. II. p. 359. 
+ A portion of the Yujur Veda. 


Firat Chapter. Section 1. 7 


6.—The Mithuna anites with the letter Om, as couples 
uniting together gratify each other’s desires. 

7. He verily becomes the gratifier of desires, who, knowing 
it thus, adores the undecaying Udgitha. 





(verse 3), the topic being different—that of proving the all-gratifying 
attribute of Om. Speech and breath (préna) are the sources of 
Rig and Séma, hence speech is said to be Rig, and breath (prdna) 
Séma. By the use, in due order, of [the words) speech and breath, 
the sources of Rig and Séma, the whole of the Rig and Sima hymns 
are included ; by the Rig aud Séms being thus taken in all the cere- 
monies capable of performance through them are necessarily included ; 
and by them all motives, which impel to ceremonial works, are also in 
cluded. And thereby all doubts regarding the all-comprehensiveness 
of “Om, this letter, the Udgitha,” are removed. 

“Verily this and that’ indicate the Mithuna couple; and what that 
Mithuna is, is thus related. ‘Speech and breath” (préna) the sources 
of all the Rig and Séma hymns, form the (couple) Mithuna, “ Rig and 
Sama” in the text signify the sources of Rig and Séma, aud not a distinct 
couple of Rig and Séma ; otherwise there would be two couples, one of 
speech and breath, and the other of Rig and Séma, and the use of the 
singular (“ this and that make @ couple”) would become inadmissible ; 
hence it follows that apeech and breath the sources of Rig and Séma 
constitute the couple. 

6, “The couple” defined above ‘unites with the letter Om.” 
Thus this couple which has the attribute of gratifying all desires 
being ‘ united,” incorporated with the letter Om, the all-gratifying 
power of the letter is likewise established. The exclusively phonetic 
nature of the letter Om, its being utterable by the breath of life 

(préna), and its union with the couple having been established, an 
example is adduced to illustrate the aforesaid all-gratifying aitrinie 


of that couple, Asin ta creation a 
* * * * * * 
* * * * * *, so the 


couple existing in the innate soul realizes the all-gratifying power of 
the letter Om. 
‘fo shew that the adorer (Udgfté) of this letter also partakes 


8 Chhdndogya Upanishad. 


8. Verily this is an injunctive term. Whatever is enjoined, 
Om is surely repeated ; hence this injunction is called Prospe- 
rity. He verily becomes the gratifier of desires, and promoter 
of prosperity who, knowing ali this, adores the undecaying 
Uagitha. 

9. Through ite greatness and effects is the threefold know- 
ledge maintained ; for the worship of this letter is Om recited, 
Om exclaimed, Om chanted. 





of its merits, it ia said ; “* He verily becomes the gratifier of the desires” 
of his yajamdna,* (employer) who adores this letter, this all-granting 
e. he procures for himself the aforesaid recompense ;+ thus 
3 “ With whatsoever object it is adored, that is fulfilled.” 

8 Om is also prosperity. How? “Verily this” (the subject of 
discourse) “is an injunctive term,”—Anujnéksharam, from anujnd and 
dkehara ; anujnd signifying ‘‘injunction,” “order,” and ultimately the 
letter Om. How came it to be an injunction explains the Sruti: ““What- 
ever is enjoined” or assented to, by the learned or wealthy regarding 
learning or wealth, it is done by saying “‘Om;” thus in the Veda, 
‘thirty-three’ is assented to by Om.t in worldly affairs likewise 
when one is addressed with such words as, “I appropriate this wealth 
of yours,” Om is his assent. The letter Oro i called ‘ Prosperity” 
for injunction and prosperity are Aere equivalent ; from the latter being 
the origin, source or root of the former. The prosperous alone can 
pass the word of command, “Om,” wherefore is that letter possessed 
of the attribute of prosperity. By the adoration of the prosperous 
Udgitha he partakes of its quality and promotes the desires of his 
employer, who knowing it thus adores, &o. 

9. The letter Om is now eulogized for its adorableness, and as an 
inducement to its worship. 





* An employer of priests at 2 sacrifice, the person who institutes its perform- 
ance, and pays ite expence. 

+ Ssfikara argues that if be can procure the gratification of the desires of hia 
eunployer, be must of course be able to gratify bis own withes. 

1 An ellusion to a Vedaic tradition, YAsnAvALETA having been asked by 
S'KEALYA es to how many gods there were, said; “Thirty-three,” Sékalys 
nasented by ssying, “ Ow.” : 
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10. Both, those who are versed in the letter thus described, 
and those who are not, alike perform ceremonies through 
this letter, Knowledge and ignorance are unlike each other, 


How? By that seme letter the threefold knowledge, comprising 
the Rig Veda and the rest, is maintained, i. e. the ceremonies enjoin- 
ed therein; for recitations and other processes of the Vedas cannot 
maintain the threefold knowledge themselves [i. e. the Vedes,} 
whereas it is plain that the ceremonies do. How? It is evident from 
the premises “Om is recited! Om is exclaimed! Om is chant. 
ed!” that the Somayiga (sacrifice of the moon plant] ia alluded 
to, the rites whereof are for the worship of this letter, the em- 
blem of the Divine Soul, the adoration of which is the worship 
of the Deity’s Self; thus in the Bhagavat Gité; “Mankind attain 
excellence by adoring him through their respective works,” What 
are “ita greatness and effects?” By the “greatness” of Om is 
implied the existence of priests, inatitutors of sacrifices, and their 
wives; and by its “* effect,” oblation of fermented corn, barley or the 
like. Sacrifices and burnt-offerings are performed through this letter ; 
thereby is the sun maintained; from the sun proceed life and 
aliment, through the instrumentality of heat and rain; through life 
and aliment, are sacrifices performed. Lt is therefore said [in the text] 
through the greatness and effect of this letter, &, 

That it might not appear that ceremonies are dus to those only who 
are proficient in the knowledge of “Om,” the Sruti proceeds: 

10. “Both, those who are versed in the letter thus” described, and 
those who are proficient in mere ritual performances, but know not ity 
exact nature, “perform” ceremonies. Since both are entitled to 
fruition from their capability in ritual worke, of what import then 
is a knowledge of the exact nature of this letter, it being evident 
that the succession of cause and effect is invariable and altogether 
irrespective of the knowledge of such ewccession; thus, the use of 
myrobolans causes purgation to all, whether apprized of its effects or 
otherwise? But that cannot apply here; for ‘‘ knowledge and ignor- 
ance are unlike each other,” i, 6. they ave distinct in their natures, 
and cannot lead to a similar fruition, 
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‘What is performed through knowledge, through faith, through 
Upanishad, is more effectual. This verily is the Sptoretion of 
the letter. 


Szeriow IT. 


1, Wherefore indeed the Devas (Goda) and the Asuras (de- 
mons), the offspring of Prajépati, contended. Thereof the Devas 





Is the knowledge of the letter Om as a component of ceremony, 
and its knowledge as the quintessence, the all-gratific and the pros- 
perous, the same? No. Since the latter knowledge is additional to 
knowing it as a mere part of ceremony, it is reasonable that the 
fruition thereof should be greater; just as in worldly affairs, in 
the sale of a ruby or other jewel, for instance, a jeweller from his 
superior knowledge obtains advantages over a forester, (sdbara) ; 80 
a work performed “through knowledge,” i, e. with a conscious- 
ness of its nature,—* through faith,” with a confidence in its results, 
—throngh Upanishad,” with devotion or an earnest application 
of the mind,—‘ia more effectual” than otherwise ; i. e. when un- 
sccompanied with adequate knowledge, it does not produce great results. 
‘Works with knowledge having been declared “ more effectual,” itia to 
be inferred that works without knowledge are also effectual, but only in 
Gpositive degree; for the ignorant are not wholly disentitled to works, 
ua it is to be found in the ANusmaeur1 chapter of the Rig Veda that 
even ignorant men can officiate as priests. 

The adoration of this letter as the quintessence, as the all-gratifier, 
or, aa the prosperous is all the same, there being no difference in the 
effort necessary for its performance ;—multiplicity of attributes merely 
denotes varied means of adoration. 

‘This is the description of the letter under discussion, called the 
Udgitha. 

1, “ Wherefore indeed, &.”? The “Devas” are faculties which are 
enlightened (regulated) by the Sistra ; the word being derived from 
diy to “illuminate,” “enlighten,” ‘manifest.’ The Asuras are 
opposed to the former; they are faculties devoted to enjoyment of self 
in all its vital fanctions, and are naturally the types of darknvss. The 
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collected the Udgitha, saying, hereby we will overcome the 
Asuras, . 
2, They adored breath asthe Udgitha; the Asuras conta- 





indeclinables w and % are introduced to indicate connexion. “ Where- 
fore,” i, e. with the object of depriving each other of their objecta | 
of desire, the Devas and Asuras “ contended,” contested; the root 
wWa_to “exert,” to “endeavour,” with the prefix Wa meaning to 
fight, to “contest” to ‘‘contend.”” The Asuras or the dark passions 
common to all animated creatures, being naturally disposed to overcome 
those faculties which have the light of the Sastra for their guide, and 
again, the Devas or faculties enlightened by the Sdstra, being opposed 
to the former, the wars of the Devas and Asuras, i. e. their mutual 
contentions for supremacy, are constent from eternity within the 
breast* of every creature. 

This contest is here narrated by the Srnti in the form of a tale, in 
order to develope a knowledge of the cause of virtue and vice, and 
of the purity of life.+ Both the Devas and the Asuras are the off- 
apring of Prajépati. Prajépati is the designation of a soul proficient 
in knowledge and ceremonies; thus says a Sruti, “Verily the oul 
is the Uktha; he is the great PrajGpati.’{ Knowledge and natural 
propensities being opposed to each other, though proceeding from the 
same source, they are likened to the discordant sons of one parent, of 
whom, in order to acquire supremacy, the Devas ‘‘ collected” commenced 
the “ Udgitha,” or ceremonies connected with the recitation of the Ud+ 
githa, that is, they commenced the ceremonies jotistome, §c.—the com- 
qnencement of the Udgitha itself being impracticable; the object of 
the ceremony being to have success over their antagonists : “hereby wo 
will overcome the Asuras.” 

2. Wishing to commence the Udgithaic ceremony, the Devas adored 
breath or ndstkya préna[nasal sir or nasal life,]—~so called from the nos- 
trils being the place of its origin, —the original source and reciter of the 


* Lit. body. 

+ Wo ought, we think, to render here, the word préna by soul, for Sapkara cvi- 
dently had bis eye on the mokehe préna “ chief life” or * rital air,” of the 8th 
verae whea he penned this line, 

$ Sém® Veda, 

c2 


12 Chhdndogya Upanishad. 


minated it with sin ; hence it smells both fetor and aroma, being 
verily contaminated by sin. 
8, They then adored epeech as the Udgitha; the Asuras 





‘Tdgiths, and possessing sensibility and the power of inhaling, under the 
belief of its being the Udgitha, that is to say, they adored the letter 
Om, called the Udgitha, as breath. Nor was this belief wrong and 
adopted at the expense of truth, for in reality the letter Om is adored. 
™ You have said” [argues au opponent} “thet they commenced works 
counected with the Udgitha,”* how can you now maintain that they 
adored Om aa breath ?” There is no inconsistency in this; for in the 
Udgithaic ceremony, its performer i. e. the soul looked upon as the 
Om—the representative of a part or portion of the Udgitha—being de- 
clared as the object of sdoration—and no distinct object being propound- 
ed—and that act of itself being a ceremony [the expresion] “They 
gommenced ceremony” is appropriate. The dzuras, naturally of dark 
disposition, contaminated, pierced, penetrated, tainted the chanter of 
the Devas, the resplendent natal air with the sin which proceedeth from 
themselves; [or in other words} breath elated by the desire to inhale 
sweet odours, lost ita sense of discrimination,t and in consequence 
of this fault, was tainted by sin, and therefore is it said, * the Asuras 
contaminated it with sin.” Because the Asuras tainted breath with 
sin, therefore doth the breath of creatures impelled by sin, inhale bad 
odours :—and hence do mankind smell both stench and perfume, being 
«contaminated by sin.” The word « both’? [ewe here used] is object- 
Test, just a in the passage: “ Let him expiate whose oblations both of 
dawn and twilight are defiled ;”¢ the S'ruti itself elsewhere on a similar 
occasion says, ‘that by which it inhales obnoxious (emell) is vice.” 

3.4.5.6, In order to establish the adorableness of the chief vital 
air, the Sruti here engages to prove its [sole} purity, and with that 
view, vision and the other vital fanctions (devatés, gods) are successively 

* Verse lst. 

+ The sense is that the benefit of inhaling good odour wes common to all.— 
Amanpa Grat. 

Le. as tn the passage quoted, the word ‘ both”’ does not render it necessary 
fat the oblatona of doth dawn and twilight should be simultaneously dnfiled, 20 
here the inhalation of either fetor or aroraa is intended. 
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contaminated it with sin; hence it expresses both truth and 
untruth, being verily contaminated by ain. 

4, They then adored vision as the Udgitha; the Asuras 
contaminated it with sin; hence it views objects both [such 
as are] worthy and [such as are) not worthy of observation, 
being verily contaminated by sin. 

5. Next they adored audition as the Udgitha; the Asuras 
contaminated it with sin; hence it hears both what are worthy 
of audifion and what are not, being verily contaminated by sin. 

6. Next they adored mind as the Udgitha ; the Asuras con- 
taminated it with sin, and hence it wills both good and evil, be- 
ing verily contaminated by sin. 

7. They then adored that which is the chief vital air, as 
the Udgithe; the Asuras approached it, and were destroyed as 
[is an earthen ball hit] against an impregnable rock, 

8. Thus, verily, as an earthen ball is destroyed when hit 
against an impregnable rock, so doth he perish who wishes to 





discussed, and foranken as contaminated by sin proceeding from the 
Asuras. Those not recited, such as perception, taste and the like, are to 
be taken in the same light with those that are, a different S/rati having 
said: '* thus, indeed, these Devatds (faculties) were pierced by sin.” 

7. Breath and the rest being contaminated dy vice, and the iden 
of their being worthy of adoration being thus renounced, they next 
adored that which is the chief vital air, and which abides in the mouth, 
as the Udgitha. It, the Asuras approached as before, and on wishing 
{to contaminate it with sin] were immediately destroyed. Aa in the 
(physical) world an earthen ball thrown against a stone to break it, breaks 
itself, and is destroyed without in the least affecting the stone, so were 
the Auras destroyed :—that which cannot be dug (Khana) with a spade 
or the like, nor even broken by an axe, id 4khana—impregnable. 

Thus the chief vital air is [proved to be] pure, being unsubjugated 
‘by carnal passions. 

8. The Sruti now proceeds to propound the reward of knowing 
the chief vital ir thus. ‘Asan earthen bail is destroyed,” &c. is 
given ay an example. ‘So doth he perish,” is destroyed, “who 
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contaminate with vice, him who thus knoweth [the chief vital 
air}, as also he who injures him. He is as the impregnable 
rock. 

9. Through it, man inhales not odours sweet or foul, being 
itself immaculate. Whatever is drunk or eaten by it sup- 
porte the rest of the vital powers. At the last moment, 
deprived of support, they depart, and make men gape at, the 
time of their death. 


dexires to contaminate with vice,” unbecoming actions, as also he who 
injares, abuses, vilifies, or chastises him “who knoweth the chief vital 
air” to be thus, as herein related—i. e. perish in a like manner, he 
the knower of the chief vital air being—like unto an impregnable rock, 
—unsubjugable. Breath and the chief vital air are both modifications 
of air, how then doth one become liable to contamination by sin 
and not the other? This is not inconsistent, Breath by its location 
in an impure place, becomes contaminated, while the other from its 
superior position remains pure and uncontaminated. Ags an axe [or 
other instrament] is made subservient to use when in the hands of a 
proficient person, and not otherwise, so breath ministered by impure 
odour becomes polluted and not the other. 

9. As the chief vital air is not contaminated by vice, so it does not 
inhale fetor or aroma, and men perceive odour through the organ of 
smell only, The effect of vice not being perceivable in the chief vital 
air, it is said to be that by which sin is “destroyed,” consumed, 
demolished, (Wawerqra), and this destroyer of sin itself is pure. The 
organs of emell and the rest are selfish in their disposition, inasmuch 
as they are addicted to their own peculiar gratifications ; not so life, 
which seeks the good of all. 

How so? Thus, Whatever men eat or drink through vital life 
supporteth and nourisheth breath and the rest of the organs, and they 
are preserved thereby, and life necessarily becomes all-supporting and 
pure. If it be questioned how the food and drink of the chief vital air 
maintains the rest, itis eaid, “at the laat moment,” at the time of death, 
“deprived of support” [food and drink] they depart; that is, the 
organs of senee, depart from or forsake the body, the functions of eat- 
ing and drinking being impracticable without life, and the death of the 
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10, Angira adored it, the Udgitha, hence verily it is called 
Angirase, [or] the essence of all the organs [Anges]. 

11. Lo, Brihaspati adored it, the Udgitha, hence verily it ia 
called Brihaspati; speech is Brihati [a form of metre] whereof 
it is the source [pti]. 

12, Ayésya also adored it, the Udgitha, hence it is called 
Ayésya; [or] that which proceeds from the mouth [Asya]. 

13. So, did Vaka, son of Dalbha, know it, and glorify it for 
the gratification of the desires of the sages of Naimisha, for 
whom he officiated as a chanter [of the SAma Veda]. 

14. He who, knowing it thus, adores this undecaying 
Udgitha, becomes the (most successful) solicitor [of boons]. 
This is spiritual [worship]. 





Sxcrion III. 


1. Next (the worship of the Udgitha) as connected with 
gods :—He who dispenseth heat is the Udgitha. Let him be 





organs follows as a matter of course. The disrelish of the chief vital 
air for food at the time of death is evident, hence the gaping, which 
constitutes a characteristic of death from want of food. 

10. dngira adored it, §c. [This verse has been differently render- 
ed by Safikara, According to him Vaka, son of Dalbhya, as hereafter 
related; adored the chief vital air possessing the nature of Angira, 
which verily is the Udgitha. 

The most obvious meaning is as given above. Sankara was aware of 
this, but says that the word Ancrea though in the nominative should 
de construed as if it were in the dative, and in support of this, adduces 
instances from the Vedés in which the nominative has been thus used.] 

1. The Udgitha being adorable in different ways, “Next,” subse- 
quent to the narration of its inherent [lit. mental] worth, the Sruti com- 
mences the adoration of the Udgitha as connected with deities. “He,” 
the sun who dispenseth heat, should be adored as that Udgitha, that ia 
the Udgitha should be adored as the sun. The phrase, ‘‘ that Udgitha” 
denotes, certain letters, how is it to be applied to the sun? = It is said 
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adored. For rising he singeth for the welfare of the creation ; 
rising he dispelleth the dread of gloom. He, who knows him thus, 
becomes a destroyer of the fear of gloom. 

2. Verily this [the sun] and that [the chief vital sir] arc 
alike ; this is warm as well as that; this may be called transitive 
(We) ; that is transitive and retransitive ; therefore let this and 
that be adored as the Udgitha. 

3. Moreover, let Vyéna be adored as the Udgitha. That 
[fanction] by which (breath) is respired is Prdna, that by which 

[it] is inspired is Apdna, and the interval of the two is Vydna, 
which is speech, Therefore speech is articulated irrespective of 
inspiration and expiration. 





“rising” (Udan) ascending he singeth for the creation, that is for 
the growth of food for the creation. Did he not rise, grains, such 
as wheat, would not attain to maturity, consequently he singeth ns do 
the chanters at a sacrifice—that is, ea the chanters at a sacrifice, reciting 
the Udgitha, pray for the abundance of food, ao doth the sun, More- 
over, ascending above the horizon, he destroyeth the dread of the 
animated creation and nocturnal gloom. He who knows the sun as 
herein described, becomes the destroyer both of the dread of birth 
and death, and its cause, gloom, which is ignorance. 

8. Moreover, &e, The worship of the Udgitha in « different form 
is uow to be related. Vydna, a vital action of life is to be adored as the 
Udgftha. Now for its nature. The function by which man “re- 
apires,” breathes through his mouth or the nostrils is called Prana ; 
that by which he “ inspires,” inhales is dpdna, or the function of 
inspiration, We next come to that which is the interval between the 
inhalation and exhalation aforesaid ; « distinct function called Pydna, 
but it is not the same which is described by the Sankhyas. But why 
forsake these Prana and Apdoa, and assiduously apply to Vydna? 
Beeause, of ita fanctional superiority; and what is that functional 
superiority is next described : “Whatever is Vydna is speech,” that 
ia the function of Vyana is speech. Thus the vocal function being 
Gependant on Vyéns, men articulate without any reference to inspira- 
tion or respiration. 
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4, That which is speech is Rik, therefore do [men] articalate 
the Rik without inspiring or respiring. That which ie Rik is 
Séma, hence is it chanted without inspiring or respiring. That 
-which is Séma, is Udgitha, hence is it chanted without refer- 
ence to inspiration or respiration. 

5. Moreover, all other mighty actions, such as the produc- 
tion of fire by friction, running course, or stringing a strong 
bow, are performed without reference to inspiration or respira- 
tion, therefore is the Vy4na worshipped as the Udgitha, 

6, Next verily let the letters of the [word] Udgitha be 
adored as the Udgitha. Respiration [Préna] is “Ut,” for 
men attain the power of rising from respiration; speech 
(Vik) is “Gi,” for vék and gira, are said to be synonymous ;— 
“tha” is aliment, for verily, every thing is supported by food 
[sthitam]. 





4. Again, Rik is only a form of speech, which includes the Sima, 
of which latter the Udgftha is but a form, consequently they are arti- 
culated without reference to inspiration or respiration, by the assistance 
of Vydua alone. 

5. Nor is articulation alone the function of Vydna, other mighty 
actions requiring great exertions, “such as the production of fire by 
friction, running | course, stringing by bending a strong bow,” men 
perform without either inspiring or respiring: consequently Vyana ia 
superior to the function of either Préna or Apéna, and in as much ag 
adoration to the great is proper, being highly efficacious as adoration 
to a king, it is advanced to be an object of worship. 

6! “Next,” it is propounded that “verily let the letters of the 
Udgitha be adored,” not the letters described in the chapter called 
the Udgitha, but the syllables of the word Udgitha ; by adoring the 
syllable of a name the nomines is adored, just as Misra so and s0. 
“ Préna is wé” and this syllable ought to be believed as such. How 
Préon is called ‘ut’ is thus explained ;—for all living deinge rise 
(utiiethati) while those that are without life rise not, and therefore 
they are jgentical. Speech is gi, for all honest men know speech by 

D 
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7. The heaven (dyau) is Ut, the atmosphere [antariksha] is 
Gi, and the earth (prithivi) is Tha. The sun (Aditya) is 
Ut, the wind (Vayu) is Gi, and fire (Agni) is Tha. The Sima 
Veda is Ut, the Yajur Veda Gi, and the Rig Veda Tha. For. 
him who, thus knowing, adores the letters of the Udgitha as the 
Udgitha, speech itself yields its wealth, and the adorer obtains 
alimental treasure and the power to consume the same, 

8. Now, then, that which yields desirable objects, [will be 
disclosed.} What are worthy of meditation should be thus 
adored :—the Sima hymn by which the adorer is to glorify 
should be enquired into. 

9, The Rig hymns in which they [the Séma hymns] occur, 
the Sages, who first promulgated them, and the Devas glorified 
by those hymns, should also be reflected upon. 

10. The metre with which he is to glorify, the praise with 
which he is to eulogize, 

11. And the quarter facing which he is to eulogize, should 
also be reflected upon. 

12, Lastly, approaching his own spirit, and calmly reflect- 
ing on one’s object, let him eulogize. With whatever object 
he singeth—verily with whatever object he singeth—fruition 
doth immediately follow. 


the word gi. Lastly, ¢Aa is aliment. All are sustained (fa sthitam) 
by aliment (anna] and therefore there is evident similarity between the 
letter Ao and aliment wa. The triple similarity here shewn, in the 
S‘ruti will be (again) met with ae we proceed. 

9—12. Having thus successively eulogized the Sama hymn and 
the like, let his own self be meditated upon, eulogized in meditation, 
meditating also upon the desires (which lead to action) ; ‘ without 
excitement,” i, e. without error as to voice or in the enunciation of 
sibilants or consonants. For him who thus knows, fruition immediately 
follows, What fruition? That which one wisheth; the repetition 
implies earnestness. 
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Secrton IV. 

1, Om, this letter should be adored, Om is recited. Its 
description. 

2. The Devas, dreading death, adopted the threefold know- 
ledge of the Vedas. They shielded themselves with psalms. 
The psalms are called chhandas, because the Devas shielded 
(ackchhddayan) themselves therein. 

8. As Fishermen look at fish in water so did Death behold 
them in the Rig, Yajur and Séma hymns. They, apprised of 
it, forsaking the Vedas, of a truth betook to the asylum of 
Voice—Svara. 

4, Tn reciting the Rig hymns Om is articulated (Svarati), 
so in the Yajus and Sima, therefore indeed, is this letter [the 
Udgitha] possessing immortality and safety, called Svana: 
Adopting its support the gods became immortal and secure. 





3, “As Fishermen look at fish, in” shallow water with a view to 
ascertain how they may be secured, either by hook or by drawing out the 
water, 80 Death, with 2 like object, beheld “them,” the Devas, immers- 
ed in ceremonies, i. e. he ascertained that they may be secured when 
their rites together with their effects which are equally impermanent, 
shall be consumed. Where did he observe the Devas? “ In Rig, Sima 
and Yajus,”—i. e, engaged in ceremonies achievable by those Vedas. 
“They” the Devas having their intellect refined by their attachment 
to the rituals of the Vedas learnt the object of Death. Apprised 
of it, they forsaking the ceremonies achievable by the three Vedas 
whereby they despaired of being defended, betook to the asylum of 
the@ptter possessed of immortality and security called Svarg, i. e. 
they devoted themselves to the adoration of Om. The word ey “ of a 
truth” not only signslizes the act, but excludes all ritual performances 
save the adoration of Om. 

4. How the letter Om is deducible from the word Svara, is thus ex- 
plained ; “In reciting the hymns of the Rig, Yajus, and Sima Vedas 
Om is articulated, (evarati) therefore it is evana, the letter posses- 
sing immortality and security”? Adopting its support the Devas ob- 
tained immortelity and safety, the attributes of that support. 

D2 
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5. He who, knowing it thus, praiseth this letter, obtains 
the immortal and secure letter Svara, and obtaining it, like 
unto the Devas, becomes immortal. 


Szction V. 


1. Verily that which is Udgitha, is Pranava, and the Pranava 
is the Udgitha. The Aditya in truth is the Udgitha—the 
Pranava, for it moves resounding Om. 

2. “Verily I sang in praise of the sun,” said Kaushitaki, 
to his son, “therefore have I thee alone. Kuow the raya* 
and thon shalt obtain a numerous progeny.” This is the 
adoration of Om as related to physical powers. 

8. Next as connected with the Spirit. Verily the chief life is 
to be adored as the Udgitha, for, resounding Om, it proceedeth. 


5. Like the gods, he who, knowing this letter possessed of immor- 
tality and safety, ‘‘ praiseth” it (by praise adoration is indicated) ob- 
taina it and attains immortality like unto the gods ; for as the Deity is 
not actuated by the same feeling which makes a mortal monarch dif- 
ferently regard his guests according to intimacy, &c. the reward of the 
adoration is (alike) in all cases, neither more nor less than what the 
gods obtained, 

2. “Verily I sang in praise of the sun,” i. e. I meditated on the 
sun and its rays as the same, ‘therefore’ have I thee alone foamy 
eon,” said Kaushitaki, son of Kushitaka, to his son, Do you know 
them to be different, and “thou shalt obtain a numerous progeny.” 

3. The adoration of Om as connected with the spirit is next describ- 
ed. The chief life is to be adored, for it, like the sun, resounding the 
word of command, Om, sets speech and the other organs to their duty. 
No body ever hears life actually resounding Om, the sense therefore is 
that it enjoina fo each ite duty. 


* In the original the word is used in the singular number.” 
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4. “Verily I sang in praise of that,” (the chief life] said 
Kaushitaki to his son, “Do thou sing in praise of it as manifold, 
praying for numerous progeny.” 

5. He verily, who knows the Udgitha to be the Pranava and 
the Pranava to be the Udgitha, reconciles by the rituals of the 
Hot4, the errors of the Udgéta,—verily reconciles the errors 
of the Udgats. 


Secrion VI. 

1. This [earth] verily is the Rig and fire Sama, The Sima 
rests on the Rig, and therefore doth the chanter of the Sima 
Veda call the Rig the upholder of the Séma. Verily the earth 
is 84, and fire Ama, whence come Sima. 

2. Verily the sky is Rig, and the wind Séma. The Sima 
rests on the Rig, therefore doth the chanter of the Séma 





5. Having identified the Udgitha with the Pranava, its advantages 
are next related, “ Rituals of the Hoté,” [lit. Hotri sadan,] the place 
or seat of the Hot4, but as the place cannot produce the effects, the 
rituals are meant; ‘the errors of the Udgété,” the errors which the 
Udgéts commits in reciting the Udgfths, he reconciles, as medicines 
reconcile offending humours. 

1, Having in the preceding sections described the adoration of Om 
for the attainment of particular objects, the S’ruti now begins to relate = 
form of adoration which gratifies all desires. ‘‘ This verily is the Rig,” 
&c. This earth is verily the Rig, i, e. the earth and fire are to be identified 
wi@ the Rig and the Séma, because, says the S’ruti, the igneous S4ma 
Tests on, or is supported by, the terrene Rig ; (the point of resemblance 
being thet as the Sima is included in the Rig so is fire contained in the 
earth, or because there is slight difference between them, the lettera of 
the Sima being indicative of the earth and fire ;)—nor are fire and the 
earth different, for they are always connected with each other like unto 
the Rig and Sama, 

2. How? The earth is Sé, the first helf of the word Sima, 
and fire the other half—Ama, and necessarily the two words together 
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Veda, call Rig the upholder of the Séma. Verily the sky is Sa, 
and wind Ama, whence comes Sima. 

8. Verily the heaven (Dviv) is Rig and the Sun, Sima. The 
Séma rests on the Rig, therefore doth the reciter of the Sima 
Veda, &c. &c. as before. 

4, Verily the Stars are Rig and the moon is Sima, the 
S4ma rests, &. &c. as before. 

5. The whiteness of the sun is Rig, and its darkness—deep 
darkness—is Séma. The latter rest on the former, therefore 
doth the reciter of the Sima Veda call the Rig the upholder 
of the Séma. 

6. The brightness of the sup, that is the white light of 
the sun is Sa; that which is black—very black—is Ama, whence 
comes Sima. That resplendent male of golden hair and whis- 





form the Séma; nor are they matually different, for like unto the 
Rig and the Sama, they have constant connection with each other, 
therefore are they said to be a compound of the Rig and the Sama. 
Some say that this verse establishes that the two constituents of 
‘ara (S4ma), should be revered as indicative of the earth and fire. 

3.“ Verily the heaven is the Big,” &e. as before. 

4. The moon is the lord of stars, hence is it likened to the Sdma, 

5. “The whiteness of the sun,” that is the luminous rays of the 
aun, constitate the Rig, and the “ darkness—the deep darkness”—which 
is only visible to those who know the shastras, constitutes the Sama, 

Hence the different rays of the sun form the Sé and dma. 

6. “The brightness of the sun,” &c. “Golden.” As it is aot con- 
sistent for the Deity, whose joints are formed of the Rig and Séng}to 
be made of actual gold, nor can vice be consistently attributed to 
gold, therefore to talk of its absence is absurd—farther it is evident the 
object under discussion is not formed of metal, it necessarily follows, that 
the expression gold metaphorically implies brillisncy—elsewhere the 
eame construction follows. He whe dwells (wwaTH) in an abode, 
afk, or He who fills (qtafar) the universe with his own soul, is the 
Male or Purusha ; who is “ visible,” only to those whose eyes are with- 
drawn from worldly objects, whose hearta are contented, and who have 
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kers, whose whole dody even unto the nails is of gold, whom we 
behold in the interior of the aun, 

7. Whose eyes are like unto lotuses, red as the orb of the 
rising god of day, is called Ut. He verily is above [Udgata]—all 
sin, He indeed ascends above all sin, who knows Him thus. 

8, The Rig and the Séma are his joints, hence ia He the Ud- 
githa, and therefore in chanting the Udgitha, doth the chanter 





undergone the discipline appropriate toa religious scholar (Brahma- 
charya.) As it is possible for a resplendent being to have black heirs 
aud whiskers—it is here expressly pointed out “golden whiskers, 
‘golden hairs,” &c. i. e. they too are brilliant, 

7. Of this Male, whose whole body is golden, there is some 
distinction in the eyes. They are red like unto lotuses which are 
bright, as the parts around the postial calosities of the monkey ; Ka- 
py6sa, from Kapi monkey, and Asa to sit. Here the comparison is not 
unworthy, being between the lotuses and the parts around the calosities. 
Of him is this qualitative name Ut. How? Qualitative, because, hav- 
ing exceeded (Udgata) all sin together with its effects it becomes Ut. 
He who knows him of the name of Ut, as herein described, risca 
above all ain: ‘w and & are expletives. 

8. To point ont that the Male is the Udgitha, as are the sun and 
the rest, it aid as follows. 

The Rig and the Sama which have been likened to the earth and 
Agni are His joints, for verily Ho is the soul of all, being the lord (ta) 
of those who desire recompense, they may be His joints, also for His 
being the cause of all, Whereas He who is called Ut, has the Rig and 
Simy for His joints, therefore is He the Udgitha, here [somewhat] 
indirectly expressed, as gods delight in indirect allusions. “Therefore” 
for this reason, for reciting the Ut, he is called Udgaté. 

That god called Ut is the lord of all who reside in regions above 
the yonder sun, and is the protector of all, for says a mantra: ** Ho 
upholds the earth as well asthe heaven. He is the lord of what is 
longed for by gods.” 

‘Thus hath been related the description of the venerable Udgitha ag 
connectedewith physical powers. 
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become Udgaté, for he sings in praise of Ut. He rules over 
all the regions above the sun, and over all who desire the abode 
of gods. Thus far on the adoration of the Deity with refer- 
ence to physical powers, 


Szcrion VIL. 


1. Now with reference to self. Speech is Rig, and Life, 
S4ma. On that [speech alias] Rig resta the [life alias] Séma, 
therefore is the Rig said to be the upholder of the Sima. 
Speech is 84, and life Ama, whence Sima. 

2, The eyes are Rig, and their reflection, Sima, On the 
{eyes alias} Rig rests the [reflection alias] Sima, therefore is 
the Rig said to be the upholder of the Sama. The eyes are 
84 and the reflection Ama, whence Séma. 

8. The ears are the Rig, and the mind, Sima. On those 
[ears alias] Rig rests the [mind alias] Séma, therefore is the 
Rig said to be the upholder of the Séma, The ears are Sé 
and the mind Ama, whence Sima. 

4, Next, that which is the white light of the eyes is Rig, 
and its black—deep black—rays are the Sima. On that [white 
light alias} the Rig rests [the black rays alias} the Séma, 
therefore is the Rig said to be the upholder of the Sima. 
Now the white light of the eyes is S4, and that which is black 
—very black—is Ama, whence Sima. 

6, Next, the Male which is seen in the interior of the eyes 
is the Rig and the Séma, He is the Uktha, He the Wjus, 
He Brahma. His figure is the figure of Brahma; the joints 
of the one are the joints of the other, and the name of the one 
that of the other. 

6. He is the lord of all that are within the scope of the 
eyes and of those who long for worldly advancement. What- 
ever songs are sung with the accompaniment of the Vin4é are 
due to Him ; He is the lord of wealth. . 
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7. He, who knowing all these, sings in praise of the Sima, 
verily sings in praise of both. Through that he obtains a 
hereafter and the regions of the gods, 

8, and through this, all the regions below hia sight and 
all worldly prospects. Therefore should the singer of the 
Udgitha, who knows all this, say [unto those who know not]: 

9. “{Say,] what are thy wishes? I shall pray for the 
same.” He, who knowing all this, sings in praise of the Sama, 
becomes a sovereign soliciter of boons. 


Section VIII. 


1. Verily, three [persons] were skilled in the Udgitha; 
Svilaka son of S’Aldbat, Chaikitéyana the progeny of Dalbha, 
and Pravéhana son of Jivala. They said [to each other], “We 
are proficient. in the Udgitha, and are prepared to reveal ita 
knowledge, [if it pleaseth you].” 

2. Saying this, they seated themselves. Pravéhana son of 
Jibala said ; “ You, Venerable Sirs, both of you begin the dis- 
course, that I may listen to such Bréhmana speakers.” 

8. Of them, S‘ilaka son of S’élabat thus addressed Chaikité- 
yana the progeny of Dalbha, “if it pleaseth you, I shall ask 
some questions.” “ Be it so,” said the other. 

4, ([S‘ilaka enquired]. ‘ What is the asylum of the Sima?” 
“Voice” [replied Chaikitfyana]. “ What of voice i” “ Breath.” 
‘Of Breath?’ “Aliment.” “Of Aliment?” “Water.” 





* 

1. The Udgithe being adorable in various ways, an excellent form 
of adoration is here narrated, and towards its better illucidation, a tradi- 
tion recited. The word “‘three” is not used with reference to the 
mess of mankind, but to three individuals of a particular assembly, for 
Ushasti, Jauas‘ruti, Kaikeya, and othera are well known to have beea 
proficient likewise. 

2. From the expression “both of you Sr&éhmaga speakers,” it is 
evident that Pravéhana was a Kehetriya, 

z 
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5. “Of Water?” “That sphere.” “ And of that sphere ?” 
“We shall not exceed the heavens, for on them we rest the 
Séma, which is likened to the heavens in its eulogy.” 

6. Then did Silaka son of S’élébat address Chaikitéyana 
the progeny of Dalbha: “ Verily, irreverent is thy Sma. O 
Dalbhya, (when you describe it to be so august] were one [who 
fully understands it] to say, ‘Let thy head fall off [thy neck],’ 
it would verily so happen.” 

7. “Then I should like to know it better from you, Venerable 
Sir.” “Be it so,” said the other, “ What [say you] is the 
asylum of that sphere?” ‘This sphere,” said [S’ilaka, alluding 
to the earth]. “And what is the asylum of this sphere?” 
“We should not exceed this receptacle, for on it we rest the 
Séma, whence it is eulogized as the receptacle.” 

8. Unto him said PrabShana son of Jibala: “ Impermanent 
is thy Sima, O son of S/ldbat, and [when thou describest it as 
otherwise] were one to say ‘Let thy head fall off thy neck,’ 
forthwith would it drop down.” “ Let me then learn it of thee, 
O Venerable Sir.” “ Be it so,” responded the other. 


Section IX. 


1, “What is the end of this sphere?” ‘The sky,” said the 
other, [and continued] “all these creations proceed from, 





6. i.e. Not ao venerable as you describe it to be, when you say 
we should stop our enquiry with it, and proceed no further. . 

7. The earth by its sacrifices, charity and burnt-offerings affords 
subsistence to the upper sphere, whence says the S'ruti, “ The offerings 
{of mankind] become the livelihood of the gods.” It ia [further] evi- 
dent that the esrth is the receptacle of all living beings, and it is 
therefore not inconsistent to say that it is the receptnele of the Sdma. 

1. The other, having thus obtained permission, enquired ; ‘Of this 
sphere what ia the end 2” To him Pravéhans said; “The sky.” The 
word “sky” (Akésa] means the “Great Soul” (God). Fort we will 
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and end in, the sky. The sky is the senior of all these, it is the 
great receptacle.” 

2. It is the most excellent Udgftha, it is endless. He, who 
Knowing thus, adores the most excellent Udgitha, attains to 
moat excellent regions, and his [life] becomes most excellent. 

3. Atidhanvé son of Saunaka, having thus explained it [the 
Udgitha] to Udarasdndilya, observed: “The career of such of 
your descendants as will know the Udgitha thus, will con- 
tinue most excellent in this world. 

4, “As also hereafter :” therefore the career of those who, 
knowing thus, adore [the Udgftha] will become most excel- 
lent in this world, as aleo in worlds to come,—verily in worlds 
to come, by 


Szcrion X. 


1. Uvhasti son of Chakra with his virgin wife, forsaking 
Kuru, lived in great distress in Ibhyagréma te village inha- 
bited by an elephant-driver]. 

2. Of him [the elephant-driver whilst] eating some vile 
beans,* he begged [for food.] Unto him, said the elephant- 
driver; “I have none other than what you see before me.” 

3. “Give me of the same,” replied he. The elephant-driver 
gave him thereof, and also offered him some drink. Ushasti 
said ; “ [Were I to take that] I would swallow the remnant of 
another’s drink,” 





[elsewhere] hear [Chap. VII.) ‘The sky (Brahma) is the prime 
cause of all objects possessing a name and a form. The creation is 
Its work, and in It do the elements submerge.” Jt will also be 
said [hereafter] : ‘ He crented light, in Him doth light aubside.” 

2. The most excellent Udgitha menns the Udgitha endowed with 
the Deity, or the Great Soul. 

* Phaseolus mas, 
E2 
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4. ‘Is not that aleo an offal?” [replied the elephant-driver, 
alluding to the beans]. “I cannot live without eating that,” 
said Ushasti, but drink I can command at pleasure,” 

5. Having eaten thereof, he presented the remainder to his 
wife. She had before partaken [of the same, and therefore} 
took it and laid it by. 

6. On the [following] morning, rising from his bed, he 
{the husband] exclaimed: “Alas! If I could {now] obtain 
a little food, I could earn some wealth. A king is performing 
@ sacrifice in the neighbourhood, he would surely employ me to 
perform all its fanctions.” 

7. To him said his wife ; “ Here are the beans, [take them] 
and, eating thereof, quickly proceed to the sacrifice.” 

8. Arrived there, he took his seat at the place of sacrifice* 
before the chanters of the Udgitha, and then thus ‘addressed 
the chanters of praise : 

9. “O chanters of praise, [were] should ye eulogize Him 
who is the presiding deity of all praise without kuowing hia 
nature,t your heads would be lopped off.” 

10, Then [turning] to the chanters of the Udgitha, [Ud- 
g&téra,] said; “O ye chanters of the Udgitha, should ye chant 
[in praise of] Him who is the presiding deity of the Udgitha, 
your heads would verily be lopped off.” 

11, And then thus addressed he to the chanters of the 
Pratihéra, saying, “and ye, O chanters of the Pratihara, should 
ye chant {in praise of] Him who is the presiding deity of all 
Pratih4ras without knowing his nature, your heads would surely 
be lopped off.” They, {in dread of losing their heads] resign- 
ing their duty, sat in silence, 





Q.—-Li. [After the words} “should ye eulogize Him who is the pre- 
siding deity of all praise,” [the expression] in my presence [is under- 
stood,] for otherwise the ignorant would not at all be entitled to perform 
ceremonies; which is not the meaning here, for we see it otherwise 
stated in divers parts of the Vedas, 


© Lits the place where gods are eulogized, yegra: t Lit: hin. 
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Section XI, 

1. Then ssid the institutor of the sacrifice unto him; “I 
wish to know thee, O Lord.” “I am Ushasti, son of Chakra,” 
replied the other, 

2, He [the king] rejoined; “I searched for thee, O Lord, 
to officiate [at this sacrifice], but finding thee not, engaged 
others, : 

8. [Do] thou, O Lord, [perform] the several parts of my 
sacrifice?” “Be it so,” replied the other; “let these men, 
with my sanction, recite the hallelujah. Do thou give me the 
wealth which thou wouldst have given unto them.” “Even 
be it so,” said the institutor of the sacrifice. 

4. Next, verily, the chanters of praise approached him, [and 
said] “ You have said unto us, O venerable Sir, ‘O chanters of 
praise, should ye eulogize Him who is the presiding deity of all 
praise, your heads would be lopped off ;’ will you now tell us 
who is that Deity ?” 

6. “Life,” replied the other. “ Verily all these created 
objects merge into Life,* and from it are they developed ; it is 
the Deity who presides overall praises. Had ye eulogized Him 
without knowing his nature, your heads would surely have 
been lopped off, as I said unto ye.” 

6, Next did the Udgétés approach him, and thus address ; 
“ You have said unto us, O venerable Sir, ‘should ye reciters 
of the Udgitha, chant in praise of him who is the presiding 
deity of all praise, your heads would surely be lopped off.’ [Will 
you now tell us] who is that Deity ?” 

7. ©The sun,” [Aditya], said the other. “ Verily all these 
ereated objects sing in praise of the sun as the highest object ; 
he is the Deity who presides over the Udgitha. Had ye chant- 
ed the Udgitha in his praise without knowing him, your heads 
would surely have been lopped off, as I said unto ye.” 


© At the time of the dissolution of the earth, adds the commentary. 
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8. Next came unto him the Pratihéras and thus address- 
ed, “You have said unto us, O venerable Sir, ‘should ye 
chant the Pratibdra in praise of him who is the presiding Deity 
of all Pratihéras, O reciters of the Pratihéra, without knowing 
his nature, your heads would surely be lopped off” [Will 
you now tell us,} who is that Deity ?”” 

9. “Aliment” [Anna], said the other; “all these created 
beings live by the consumption of food; itis the Deity president 
of the Pratihéras; had ye chanted the PratihGéras without 
knowing Him, your heads would surely have been lopped off, as 
I said unto ye.” 


Section XII. 


1. Next the canine Udgitha. * Verily, Vaka son of Dalbha 
or [alias] Gléba son of Mitré had gone forth to study the 
Vedas, 

2. [In mercy] to him appeared a whitedog. Other dogst 
approached it and said, ‘‘O Lord, pray for abundance of food 
for us; we wish to consume the same.” 

8. To them, said the white dog: ‘Come ye here unto me 


1, Vaka was the son of Dalbba, but having been adopted by Mitri, 
obtained the patronymic [or rather matronymic] of Maitréya and the 
name Gliba, * * * He had “gone forth’ toa lonely spot near a 
sheet of water, with a view to atudy in retirement. 

2. Pleased by his study of the Vedas and knowing his object, a god— 
or a sage, assuming the shape of a dog—a white dog, in mercy to the 
eage {Vaka) “appeared,” became manifest. * * * The most 
reasonable construction sppears to be that the chief vital air together 
with speech and others, which are nourished by the aliment of that 
chief, pleased with the study of the sage, in mercy to him assumed 
the shape of dogs. 

* That is the Udgfeha as recited by a dog. 
+ Little white dogs, edds the Commentator. 
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to-morrow morning.” At the appointed time did Vaka son of 
Dalbha—[alias} Gléba aon of Mitré—act up to the injunction. 

4, As those who wish to pray through the Vahishpavamdua, 
[hymns,] collecting together, proceed \to their work], so did 
they [the little dogs] come together and, taking their seats, 
bark out : 

6. “Om! Let us eat. Om! Let us drink. Om! May 
the resplendent sun, who showers on us rain and supports all 
animated beings, grant us food. O Lord of food, deign to 
bestow food unto us; do deign to grant us food !” 


Sscrion XIII. 


1. Verily, this earth is the particle Hai,* the wind Hai, 
and the moon Arua; the soul is Ina, and fire F. 

2. The sun [is] U'; the hymns of welcome, [Nihava] 
E; the Vishwadevas are Avnoi; Prajipati is Hit; Life is 
Swana; Aliment is YX; Speech is Vinarta ; 

8. And, thirteenthly, the Aniructa or undecided hymns are 
the indistinct particle Hui. 

4, Unto him speech grants its blessings, and he becomes 
the milker of speech and the owner and consumer of aliment, 
who knows—verily knows—this Upanishad of the Séma Veda,} 
as herein described. 


* Songs of all nations avail largely of inarticulate sounds for the development 
of melody, Each of the Vedas has its appropriate harmonic sounds ; those of the 
Sdma Veda, given above, are freely used in chanting the Sima hymns: but instead 
of being placed at the end of  stansa like the Tol di rol of old Eoglish songs, 
they ase introduced promiscuously in every part of the hymns, Whenever a word 
‘Duppens to be lengthened aut to doubie or treble time, it is followed by one or 
more Héi Hah or some such phonetic particles. 
Or the hymns of the Séma Veds, expleina Safikars, 
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SECOND CHAPTER. 


Szcrion I. 

1. Om! Verily, the adoration of the entire Séma is proper. 
Whatever is proper is Sima; and whatever is improper, is not 
Séma. 

2, Hence it is generally said ; “He went to him [toa king] 
with Sima,” meaning that he proceeded becomingly, and “ He 
went to him without Sima,” i. e. he proceeded unbecomingly. 

3, Itis also said when any good happens, “Sama has 
happened unto us,” meaning, “Good has happened unto us,” 
and when any evil happens, ‘‘ Asima has happened unto us,” 
meaning that evil has happened. 

4. Unto him, who knowing this adores the Sima whose 
characteristic is propriety, the most proper acts and religion 
become feasible and easily accessible. 





Szcrion II. 

1, The five-formed Sima should be adored [by identifying 
it] with the regions from below upwards, [thus] ; the earth as 
Hisgana, the fire (Agni) as Prasrava, the Ether, [Anta- 
riksha] as Upeirus, the sun, [Aditya] as Paarinana, and the 
heavens as Nipwana. 

2. And also from above downwards, [thus]; the heaven 
(Dy4na] es Hi'Sxara, the sun as Paasrava, Ether [Antarikhsa] 
as Uner'ra, the fire [Agni] as Paarinara, and the earth as 
Nipaana. 

3. Unto him these regions from below upwards, and from 
above downwards, become accessible, who, knowing thus, adores 
the five-formed Sima [by identifying it] with these regions, 

2 “To him” i.e. to a king or the like by whom propriety of 
conduct might be rewarded, and ite want reprehended. 
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Sscrion III. 

1. In rain should the five-formed Sima be adored: the 
forward wind as Hincna, whatever cloud collects as Prasra- 
va, the raining [itself] as Upsirma, the lightning and rolling 
of clouds as PrattuAua, and the cessation of the rain as Ni- 
DANA. ; 

2. He who, knowing thus, adores the five-formed Séma by 
identifying it with rain, can command the rain to fall [at his 
pleasure], and for him doth rain pour [forth its treasures). 





Szorron IV. 


1. In the watera [of this earth] should the five-formed 
Sima be adored: the clouds which collect together into dense 
masses as Hinxxra, that which falls [in drops] as Prasrava, 
those waters which flow to the east aa Upar'rma, those to the 
west as Pratinxza, and the ocean as NipHANA. 

2. He who, knowing thus, adores the five-formed Séma by 
identifying it with the waters, falleth not into water, and 
becomes the lord of the same. 


Secrton V. 

1, In the seasons should the five-formed Sféma be adored: 
the spring as Hinxara, the summer as Paastava, the autumn 
as Upar'rua, the dewy-season [Sarat] as Paarimxna, and the 
winter as Nipgana, 

2. For him are the seasons designed who adores the five- 
formed S4ma in the seasons: he is the lord of the seasons. 


Sxzcrion VI. 


1. In the beasts [of the field] should the five-formed Sima 
be adored: the goats as Hingxna, the sheep as Prastava,the cowa 
as Uner'qaa, the horses as Prarinaéna;ind man as Nipnana. 
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2. To him belong the beasts of the field who, knowing all 
this, adores the five-formed Sfma in the beasts. 


Srcrion VII. 

1. In the vital airs should the five-formed, the noble and 
venerable Sima be adored: respiration [Préna] as Hingana, 
speech as Prastava, the eyes as Unar'raa, the ears as PrarriaRna, 
and the mind as Nipmana ; they are all noble and venerable. 

2. Verily his life becomes noble and venerable, and he 
triumphs over noble and venerable regions, who, knowing all 
this, adores the five-formed, the noble and venerable Séma in 
the vital airs. This much about the five-formed Séma. 





Szerion VIII. 

1. Now [the adoration] of the seven-formed [Séma will be 
disclosed}. In speech is the seven-formed [Sama to be ador- 
ed.] Of words [the adjunct] Hufi is Hiftkéra, [the prefix} 
Pra [9] is Prastava, (the prefix] X [wr] is Adi, 

2. [The prefix] Ut [sa] is Udgitha, [the prefix) Prati {yf} 
is Pratihéra, [the prefix] Upa [wq] is Upadrava, and {the 
prefix] Ni [fa] is Nidhana. 

8. Unto him speech yields its treasure, and he becomes the 
lord and consumer of aliment, who, thus knowing, adores the 
seven-formed Sama in speech. 





Sscrion IX. 


1, Next verily should yonder sun be adored [as identi- 
fied] , with the seven-formed Séma. It is always equal [anma 
wa] and ie therefore [called] Sama. Every body says, [“ it 
looks] towards me, [it looks] towards me:” thus equally 
{perceived by all], [it is called] Séma. 

2, Know that on it depend all these [visible] objects, Its 
pre-aveension is Hifikéra, on it depend all animals, end hence 


Second Chapter. Section X. 35 


do they growl [fégeifm at that hour]. They are, with the 
Sma, co-sharers of the Hitkéra. 

8. Next, ite firet ascent is Praatéva. On it are men depen- 
dante, for they are desirous of [praise], Prastuti. They are, with 
the Saéma, co-sharers of the Prastéva. 

4. Next, that hour of ite ascent when cows associate with 
their calves* is Adi; on it depend birds who unsupported fly 
about in the air, in praise of the Supreme. They are, with the 
Sama, co-sharers of the Adi. 

5. Next, thetime when it arrives at mid-day ia Udgitha. 
On it depend gods [Devas], therefore are these good beings 
among the suns of Prajdpati, co-sharers, with the Séma, of the 
Udgitha. 

6. Next, the time when it passes beyond the meridian is 
Pratihéra. On it depend the Garbhas ; therefore are they kept 
attracted, and fall not. They are co-sharera, with the Sima, of 
the Pratihéra. 

7. Next, the transition from mid-day to afternoon is Tpa- 
drava. On it depend wild animals who fly [upsdravanti] from 
the sight of man, to [seek] shelter in deserta. They are 
co-sharers, with the S4ma, of the Upadrava. 

8. Next, the first twilight is Nidbana. To it are the Pitris 
attached, and therefore are oblations offered to the manes at 
that hour. They are co-sharers, with the Sima, of the Ni- 
dhana :—Thus verily should the seven-formed Samu be adored 
[as identified] with yonder sun. 


Secrion X. 
1. Next, verily the seveu-formed Sima, which is above death 
like unto the soul, should be adored. Hifkéra, [fegrt in- 


1, The sun is death, for it pute a limit to the earth by dividing 
time into day, night, and the like. To overcome it is this adoration 
* te. ay the hour when after milking, cowherds allow kine to euckle their 
young. 
¥2 
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cludes] three letters, [20] doth Prastéva [were], include three 
letters, therefore are they equal. 

2. [The word] Adi [wif includes] two letters, and [the 
word) Pratihéra [sfirerc] four letters, of which [latter] one 
letter [being added to the former] they become equal. 

8, [The word] Udgitha [w9te includes] three letters, and 
[the word] Upadrava, [sa¥*] four; the three [of the former] 
with the three [of the latter] are equal, leaving one letter 
redundant; [which being assumed] to be three, they [all be- 
come] equal, 

4, [The word] Nidhana, [fiw includes] three letters, and 
therefore it is equal [with the rest]. These well known terms 
thus verily [include] twenty-two letters. 

5. The twenty-first is the sun [Aditya], for it is the twenty- 
first from this earth. By the twenty-second that which is 
above the sun, might be triumphed; it is heaven [are] 
exempt from pain and grief. 

6. He obtaineth the conquest of the sun, and that which is 
above the conquest of the sun, who, knowing all this, adores— 
verily adores—the seven-formed which is above death, and 
like unto the soul, 





of the Séma reveated. ‘Next verily,” i.e. after the adoration of the 
Sama relating to the sun [which likewise relates to} death, another 
form of adoration of the Sama comprehending seven members, is to be 
described, 

2. The letter Om is called Adi. 

3. Though one, as it isan Akshara [wwe which includes three 
letters] it becomes three. 

5. Because the Aditya is reckoned the twenty-first from this 
epbere, for says a 8’ ruti, “ The twelve monthe, the five seasons, the 
three regions and twenty-first the aun.” “That which is above the 
sun.” What is it? Heaven, Naka: da pleasure with the privative 
prefix @ meaning ‘‘ pain,” and x@ “not,” i, e, where pain existeth 
not, - 
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Section XL. 


1, The mind is Hifikéra, speech Praathva, the eyes Udgitha, 
the ears Pratihéra, and Prépa Nidhana : {thus] is this Géyatra* 
Sma connected with life [Prana]. 

2. He, who knows the Géyatra to be thua connected with 
Prana, becomes possessed of life [Prana], enjoys the full limit 
of existence, his career becomes refulgent,} he becometh great 
in dependants and cattle, and great in noble deeds; and his 
duty is to be noble-minded. 





Szction XII. 

1. The generation [of fire by friction] is Hifkéra, the 
smoke which issues [therefrom] is Prastéva, the flame is 
Udgitha; whatever charcoal forms is Pratihéra, the blowing 
out [of the fame] is Nidhana, and its entire cessation [also] 
is Nidhana. [Thus] is the Réth4ntara Séma connected with 
fire,t [Agni]. 

2. He, who knows the Réth4ntara thus connected with fire 
{Agni}, attains the glory available by the study and practice of 
the Vedas, a superior power of digestion, and enjoys the full 
limit of existence; his career becomes refulgent, he becomes 
great in dependants and cattle, and great in noble deeds ;—-and 
his duty is not to eat or spit before a fire. 


2. “ Becomes possessed of Prdéga,” i. e. all his organs retain their 
proper powers. “Attain the full limit of existence.” “The fuil 
limit of man’s existence is a hundred years,” saya the S'ruti. 


* A partioolar chapter of the Skwa Veda, 20 called from ite verses being com. 
posed in the Gayatri metre. 

+ i.e. Beneficent to bis kind,"” says Xnanda Giri 

J.At thie time of generating fire by friction it is usual to recite hymne from the 
Rithintara chapter of the Sima Veda in praise of Agui, therefore are they sald to 
be connected with exch other. Kvawpa Grat, 
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Sxerton XIII. 
[Two Verses omitted]. 


Szction XIV. 


1. The dawn is Hifikdra, the ascent [of the sun] Prastava, 
the mid-day Udgitha, the afternoon Pratihéra, and the disap- 
pearance Nidhana. [Thus] is the Brihat [Séma] connected 
with the sun [Aditya]. 

2. He who knows the Brihat [Sama] to be thus connected 
with Aditya, becomes a mighty consumer of aliment, enjoys 
the full limit of existence, his career becomes refulgent, he be- 
comes great in dependants and cattle, and great in noble deeds; 
and his duty is not to calumniate the aun. 


Section XV. 


1. The vapours collect, it is Hifikdra, the clouds overcast 
[the sky], it is Prastéva; it rains, it is Udgitha; the light- 
ning flashes and the thunder rolls, they are Pratibéra ; the 
ascent [of vapours] is Nidhans. [Thus is] the Vairupa* 
{S4ma] connected with the clouds. 

2. He who knows the Vairupa Sama, thus connected with 
the clouds, obtains both well-formed and ugly cattle, and the 
full limit of existence ; his career becomes refulgent ; he becomes 
great in dependants and cattle, and great in noble deeds ;—and 
his duty is not to calumniate the rain-pouring clouds, 


Secrion XVI. 

1, The spring is Hifikéra, the sammer Prastdva, the autumn 
Udgitha, the dewy-season Pratihféra, and the winter Nidbana. 
{ Thus] is the Vairéja (Sima) connected with the seasons. 

2. He who knows the Vairgja [Sama] thus connected with 
the seasons, becomes magnificent in dependants, gattle and 

*® A form of the Séma hymns. 
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Vedsic glory, obtains the full limit of existence, his career be- 
comes glorious, and he becomes great in dependants and cattle, 
aud great in noble deeds ;—and his duty is not to calumniate 
the seasona. 


Szcrion XVII. 

1. The earth is Hifikéra, space [Antariksha] is Prastéiva, 
the heaven Udgitha, the sides Pratihéra, and the ocean 
Nidhana. [Thus] are the Sakkari Sima hymns connected 
with the stations. 

2. He who knows the Sakkari [Séma hymns} to be thus 
connected with the stations, obtaineth the wealth of those 
stations, and the full limit of existence ; his career becomes 
glorious, he becomes great in dependants and cattle, and great 
in noble deeds ; and his duty is not to calumniate the stations. 


Szorron XVIII. 


1. The goats are Hifikfra, the sheep Prastfva, the cows 
Udgftha, the horses Pratihéra, and man Nidhana; [thus] are 
the Revatya [Sama hymns] connected with animals, 

2. He who knows the Revatya [Sima hymns} to be thus 
connected with animals, becomes the lord of animals, enjoys 
the full limit of existence, his career becomes glorious, he be- 
comes great in dependants and cattle, and great in noble deeds ; 
and his duty is not to calumniate animals, 


Section XIX. 

1. The hair of the body is Hifik4ra, the skin Prastfva, the 
flesh Udgitha, the bones Pratihfra, and the marrow Nidhana. 
(Thus] are the Yajna-Yajoiya [Séma hymns} counected with 
the body. 
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2. He, who knows the Yajna-Yajniya (Séma bymns] to be 
thus connected with the body, obtains a perfect body which 
never becomes defective, enjoys the full limit of existence, his 
career becomes glorious, he becomes great in dependants and 
cattle, and great in noble deeds, and his duty is not to eat 
meat for a year, or not to eat meat at all. 


Secrron XX. 


1. Agni [fire] is Hifikéra, the wind Prastéva, the eun 
Udgitha, the stars Pratihfra, and the moon Nidhana, [Thus] 
are these Réjana [Séma hymns] connected with gods [devatés]. 

2. He, who knows the Réjana [Sima hymns} to be thuu 
nected with the gods, obtains habitation, wealth,* body, 
similiar unto what appertain to these gods; he enjoys the full 
limit of existence, his career becomes glorious, he becomes 
great in dependants, and cattle, and great in noble decds; and 
his duty is not to calumniate Bréhmanas. 


Sscrion XXI. 


‘The threefold knowledge constitutes the Hifikéra ; the three 
regionst form the Prastéva; Agni, Vayu and Aditya are the 
‘Udgitha ; the stars, the feathered tribe and the rays [of light} 
form the Pratihéra, and the serpent race, the Gandharvas and 
the manes are Nidhana. Thus is the Sima connected with all. 

2, He who thus knows the Sima connected with all [objects] 
becomes [the lord of] all. 


© Safikara snys, thut the word or (at) is understood after “wealth,” and the 
meaning is, the adorer obtains habitation, wealth or body like unto that of the gods, 
uceording to his wish, 

+ Heaven, earth and bell. 
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8. Thereof is the verse: “there is nothing greater than the 
fivefold three.” 

4, He, who knows this, understands every thing; unto him 
all the different quarters [of the earth] render tribute; his 
duty—his duty—is to entertain the belief that “I am all.” 


Seerion XXII. 


1, [A chanter said] “I wish for the taurine-toned Sima 
hymn, the canticle of Agni, which contributes to the weal of 
animals.” The hymns of the aniructa tone belong to Prajdpati ; 
those of the niructa tone to Soma; those of the mild sweet 
tone to Vayu; those of the sweet high-pitched tone to 
Indra; those of the tone resembling the voice of the crane to 
Brishaspati, and to Varuna, those of the tone of a broken 
piece of bell-metal :—they are all to be practised; the hoarse 
toned alone are to be avoided.* 

2. [The hymns] are to be sung [with the wish]: “Let me 
sing for the immortality of the gods. For [the due offering of] 
oblations to the manes, for the [fulfilment of the} desires of 
mankind, for securing grass and water to animals, heaven 
to the institutors of sacrifices, and aliment for self, let me 
sing.” Thinking thus without excitement let them be sung. 


3. “There-of,” i. e. on this subject there is a verse. “ Five-fotd”” 
i, e, Hifikara, Prastdva and the rest ; “« three,” the threefold knowledge, 
the three regions, aud the three gods, Agni, Véyu and Aditya. 


% These evidently relate to the seven tones of a gamut, The taurine and the 
ardina tones appear, from the subjoined verse of Nérada, to ba equivalent to the 
Band D of the English matic ; the rest we have not been able to ascertain. If our 
conjecture be right, the fireformed Sima would include all those hymns which 
embrace five tones, and the seven-formed those which are sung on the full gamut. 


wapt Zafer gtr Fe are are fe eel war Pe Rife aTTe RAT - 
‘Sf won t* 
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8. The vowels [swara] constitute the body of Indra, the 
sibilants and ha [U’sména] that of Prajépati, and the consonants 
[spareé] that of Death. Should any body revile him [who is a 
reciter of these] he should say, “I take protection of Indra, he 
will give thee a meet reply.” 

4. Should any revile him about the sibilants and ha, he 
should say; “I take protection of Prajépati, he will ground 
thee down ;” and should any revile him about the consonants, 
he should say; “I take protection of Death, he will hurl 
thee into flames.” 

5. The vowels are to be recited with sound and force, saying ; 
“T take the strength of Indra.” The sibilants and ha are to 
be sounded internally, but not uttered out [of the month}, and 
yet distinctly, saying: “ to Prajépati, I resign my life.’ The 
consonants are to be repeated slowly and distinctly, saying; 
“from death, I extricate my life.” 


Szcrton XXIII. 
1. Threefold is the division of Duty. Sacrifice, study and 
charity 
2. Constitute the first; Penance is the second, and Residence 
by a Brahmachérin exclusively in the house of a tutor is the 
third. All those [who attend to these duties] attain virtuous 
regions ; the believer in Bréhma alone attains to immortality. 





1. In order to develope the adoration of Om, [this S/ruti] begins 
with: ‘ Threefold is the division of Duty.” But it must not be supposed 
that the sdoration of Om or the Udgitha as forming a part of the Sama 
Veda, secures the effect to be propounded, for that which cannot be 
had by the adoration of the whole of the Sdma Veds, i. e. immortality, 
may be secured by the adoration of Om [ns the emblem of the Deity], 
henee it is only in praise of Om that the S'ruti begins as aforesaid, 

- “Threefold is the division of Duty,” i. e. Religion or duty is divided 
into three classes; and what they are is next described. ‘“ Sacrifice’ 
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[Yajna] or the offering of oblations to fire, &e.,—“ Study,” of the Rig 
and the other vedas according to rule,—‘‘and charity,” or the donation of 
alms according to one’s resources, beyond the boundary of the altar, to 
parties not seeking for the eame,—constitute the first branch or division 
of religious duty. Since this class of duties relates to householders, and is 
performable by them [alone], it may be called the dnty of householders. 
‘The expression “first” (sam) means one [or the first of a series,] and 
not the commencement of duty, for we hear of the “second” and the 
third [in succession] “ The second is Penance,” [wa? Tapas) i. e. the 
performance of Krichchha, Chéndréyana and such other Penances, or 
asceticism, or the adoption of the life of a hermit, without relying on 
Bréhma [for reliance on Bréhma ensures immortality}, constitutes the 
second division. Residence under the roof ofa tutor, “Exclusively,” i.e. 
all life through, in the exercise of the duties of a Bréhmachérin, consti, 
tutes the third division of duty. The use of the expression “* exclusively” 
indicates that the residence must be all life through, for otherwise a 
mere nojourn at the house of a tutor, for the study of the Vedas, does 
not secure [a future translation to] virtuous regions. < All those,” 
the three orders of men, through the virtuous works aforesaid, * attain 
virtuous regions,” * * * * Lastly, the undescribed hermit, he 
who exclusively abides in Brahma,—he alone obtains immortality, which 
is a stage of being distinct from the virtuous regions, and constitutes 
existence without end, and not the secondary immortality of the Devas 
(which is but temporary), as is evident from its being reckoned under « 
different class. Had it been merely a superior gradation of the former, 
it would not have been described separately. From its being disjoined 
from the rest, it is evident that immortality without end is intended. 
‘The allusion here to the rewards due to the different orders of men is 
intended to eulogize the adoration of Om, and not, to lay down 
any rule on the subject, To say that it has the twofold object of eulogize 
ing and laying down a rule regarding rewards, would be to admit a 
divided meaning, {which is inadmissible, inasmuch se a word can 
have but one meaning at a time]; hence, after reciting the rewards de- 
scribed in the Smritis, to say that the reward of worshipping Ow is im: 
mortality, is to eulogize the same. Just as by saying ‘the service of 
Purnavarmé secures food and raiment, whilst that of Rajavarmé ensures 
akingdom’*[the superior advantages of the latter are pointed out in 
a2 
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comparison with the former, and no merit of the former described] 
such is the ease in the above. 

The Praga the truthful Supreme Brahma, being its emblem. 
From the Vedic declaration, “This letter verily is the Supreme,” the 
Katha Upanishad hath declared that “its adoration ensures immor- 
tality.” 

Some [commentators] maintain “ that men of the four different orders 
of life, who have no pretensions to knowledge, from the fruit of their 
works, obtain, without any distinction, virtuous regious, as is evident 
from the expression: ‘all those attain virtuous regions,” and the 
hermit is not excluded therefrom. The knowledge and the religious 
acts and observances of the hermit amount in fact to penance, and so 
has the S‘roti included it by saying, * Penance is the second,’—hence,”” 
they continue, “it follows that whoever among the four orders of men 
adopts the adoration of Om, i. e. becomes devoted to Brahma, attains 
immortality, every one of them without distinction being fit to perform 
such adoration, and none being forbidden ; besides all of them haviug 
apposite opportunities, during the intervals of their respective dutics, to 
engage themselves in auch devotion, The word Brahmasaistha, devotion 
to Brahma,” they further argue, ‘is not, like the words wheat or hog, 
exclusively indicative of a particular object,—the hermit, 1¢ is a com- 
pound term formed of the two words Brahma and Devotion, and that 
which has an etymological signification cannot be an arbitrary term at the 
fame time. Allorders of men candevote themselves to Brahma. Wherever 
there is devotion to Brahma, there may we apply the compound term, 
and it would be improper to confine its meaning only to the hermit who 
devotes himself to the same. Farther, the mere performance of the duties 
enjoined to hermits, does not ensure immortality, for that would make 
allallusion to knowledge redundant. Nor enn it be said that knowledge 
in the-state of hermitage slone ensures immortality, for there is no 
apecial efficacy of the duties enjoined to men of any of the four 
orders. Should it be said that the virtuous works enjoined to the 
different orders of men when accompanied by knowledge ensures immor- 
tality, still it would apply to all the four orders, [and have no special 
reference in bebalf of any particular one,} There is no such ordi- 
nance, that none but the hermit alone, when he has acquired know- 
ledge, should attain immortality ; on the contrary all the’ Upanishads 
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maintain thet ‘knowledge [alone] ensures liberation.’ Hence who- 
ever among the four orders of men devotes himself to Brahma, will 
enjoy immortality.” 

But such is not the case, for the knowledge which leads to ceremonial 
rites, and that which manifests the Supreme cause of all, are dissimilar 
and discordant [and therefore cannot co-exist in the same individual.) 

The knowledge which indicates a difference between agents, actions, 
and objects, is the cause whence proceedeth the ceremonial injunction ¢ 
* Do this and do that not,” and that cause hath not its origin in any 
Shéstra, for it is manifest in all animated beings. While the knowledge 
which sayeth, “ the truth is verily one without a second,” “ all this is 
the divine soul,” “alt this is Brahma,” proceedeth from the Shéstra, and 
cannot become manifest without in the first place destroying the disjunc- 
tive knowledge* of agents, actions, and objects which is the primecause of 
all ceremonial injunction, for the knowledge which disjoins and that which 
identifies are opposed to each other. Just as the erroneous conception 
of two moons cannot co-exist together with a knowledge of the unity of 
the moon, knowledge and ignorance being discordant and unable to abide 
together; even so is the case with the knowledge of the Deity. Such 
being the case, he, in whom the disjunctive knowledge which leads to 
ceremonial rites, is overcome by the non-dual knowledge originating 
from the maxims, “ The truth is verily one without a second :” ‘He 
is truth 2? * All the differences of created objects are unreal: retires 
from ail ceremonial rites, from their cause being overcome ; and he is 
said to be abiding in Brahma, and exempt from ceremony. Such a 
state is not attainable by any but a hermit, (Paribrdt). 

He, whose disjunctive knowledge has not been overcome, who seea 
differently, hears differently, reflects differently, understands differently, 
and believes that the performances of such and such [ceremonies] will 
secure for him auch and such [results], and believing, acta accordingly, 
cannot resign himself in Brahme, for he relies on a false understand- 
ing of there being a distinction where the distinction is purely verbal. 
In him, who has overcome the disjunctive knowledge by kuowing it to 





© Gara | The knowledge or instinct by which physical objects are percelved 
as distinct and independent of each other, is called disjunctive, because it disjoins 
or sete apart the Vedantio truth, that the whole universe is en emanation of the 
Deity. 
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be false, the idea of certain objects being fit for ceremonies, and the 
propriety of his performing them therefore as a matter of duty, cannot 
exist, like the idea of the sky having a dark substratum to one 
conscient of the nature of the sky. If you say that after the disjunc- 
tive knowledge is overcome, ceremonies [still] continue (dominant) as 
before, ali ordinances relating to Unitarinn knowledge become falsified, 
[whereas] they are, like the ordinances relating to forbidden food, vener- 
able, all the Upanishads being in favour of them. It might be argued 
that then you destroy the authority of the ceremonial ordinances. But 
such is not the case; their authority remains in all its integrity and 
exercises its full force on those whose disjunctive knowledge is not over- 
come, like the effect of dreama on one who is stillasleep. Nor are they 
destroyed by the neglect of the learned to abide by them,—seeing that 
ordinances regarding optional ceremonies,* have not been destroyed, As 
the non-performance of optional ceremonies by those who know that 
“ optional ceremonies are improper,” does not destroy them, for they 
are performed by others who long for enjoyment, so the neglect of all 
ceremonies by those knowers of Brahma who are resigned in Brahma, 
does not [necessarily] do away with all ordinances relating to them, for 
the ignorant in Brahma continue to submit thereto. It cannot be said, 
that because those who, renouncing the duties of householders, adopt 
asceticism, still continue to eat and drink, the knowers of Brahma should 
not give up their oblations to fire, &. for in an enquiry as to duty, the 
instances of particular individuals do not hold good. Magic for a malevo- 
lent purpose is forbidden, yet should any practise it, that will be no 
precedent for him who injures not his enemies, to practise the same, 
Disjunctive knowledge as the cause of ceremonies being destroyed, there 
Temains no incentive to the offering of oblations to fire and the like, 
while to the hermit hunger is a sufficient incentive for food. If you say, 
the dread of evil from the non performance of ceremonies is a sufficient 
incentive; such is not the case: for those who have the disjunctive 
knowledge are [alone] subject to that evil. I have already said, those 
whose disjunctive knowledge is not overcome by true or identifying 


* Ceremonies are divided into four classes: 1st, those which householders are 
bound to perform every dey, Diurnel, [Nitya,]. 2nd, Occasioust, such as on the 
bireh of a child, &o. [Naimitike}. 3rd, Optional, or such ss are performed for the 
attainment of some specific object (K&mys.) 4th, Expistory, [Priyaschitta.] 
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knowledge, are the appropriate subjects for the performance of cere- 
monies. The neglect of duty brings evil on him who is bound to its 
performance, pot on him who is not required to perform the anme; such 
as the omission by a householder of the duties of a Brahmeachérin. 

Canit not be said that in whatever station of life a man obtains a 
knowledge of the unity [of all objects], therein he becomes a hermit ? 
No; because [in those stations of life] he retains his disjunctive know- 
ledge of self and matters relating unto him,* and ceremonies are the 
special requisites of those stations. ‘* Now (after having acquired a wife] 
T ehall perform ceremonies,” says the S'ruti, and hence [it is evident 
that] he who, renouncing all selfish ideas, has adopted asceticism, is a 
hermit, and not the householder and the rest. 

If it be said that the knowledge resulting from the Unitarian 
maxims having overcome the disjunctive knowledge which resulta 
from ceremonial ordinances, there is no necessity for a hermit to 
abide by religious restraints and observances, We reply, that for 
those who are apt to forego their Unitarian knowledge, from the 
effects of hunger aud the like, they are appropriate ; for they pre~ 
vent such aberration. Nor would that authorise the performance, on 
their part, of forbidden actions, for that is debarred even previous 
to the attainment of that knowledge: he who falls in a well or 
a thorny bush at night does not go thereto during sunshine. From 
all these it is established that the ascetic slone who has abjured 
ceremonial rights, is devoted to Brahma. What has been said [by 
my antagonists] about men of ali the four stations of life who have 
not attained the true knowledge, migrating to higher regions, is 
but their remark “that by penance (tapas] asceticism is implied, 
incorrect : Because the ascetic alone is likely to be devoted to Brahma, 
and we have already established that he is not included among the 
ather orders, In regard to the conscient of the Unitarian knowledge 
penance ceaseth along with sacrificial rights, penance being enjoined to 
him only whose disjunctive knowledge is not overcome. Thereby 
we have [further] replied to the opinion which maintains that reliance 
on Brahma, at intervals of the performance of ceremonies, is admissible, 
and that none are debarred therefrom ; likewise to the opinion regard- 


* Such ax the propriety of putting on the Bréhminical thresd and the like, 
Ananoaciar’, 
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ing the uselessnesa of knowledge, by shewing that the ascetic uncon- 
nected with ceremony is [alone] possessed of [the true] knowledge. 

The remark about Brahmasiistha [devoted to Brahma] not being 

a crude word like java or varéha, [wheat or hog,] and a simple equi- 
yalent of Parivrét, has been responded to, by shewing that the 
Brahmasaiistha alone is entitled to be devoted to Brahma, and none 
elee, What has been said about crade words not admiting of a deri- 
vative mesning, is not correct, seeing that grikastha, takeha, perivrd- 
Jjaka, and others do admit of such meaning. Grikastka or he who 
lives in a house, ¢akeha who chisels wood, parivrdf, he who is homeless, 
or passes his time in rambling about from place to place, ere all deriva- 
tive terms, and yet we see the first and the last, without foregoing their 
derivative signification, are used in the crude form in regard to the two 
different classes of the householdera and the ascetics, and the middle, 
in regard to the caste of carpenters, and cannot be applied in every 
case where the derivative attributes may be indicated ; that being op 
posed to general usage. Now with reference to the word Brahma- 
eafistha. it is applicable only to that ascetic who has relinquished 
all ceremonial observances and their attributes, who has exceeded the 
[first three} orders of life, and who is styled a Paramahaiisa ; for to 
him is assigned the recompense of super-eminent immortality, as we 
hear {in the text]. He alone is the true ascetic [parivrét] of the 
Vedas, and not he who wears the Bréhmanical thread, or carries the 
pilgrim’s staff, or the beggar’s platter. ‘‘ He has cast off his crown- 
Tock ; he is without emblem, without compassion :” says a S'ruti: “To 
them who have surpassed all orders of life, he explained the pre-emi- 
nent and immaculate truth :” says the Svetéswatara Upanishad. “ He 
neither praiseth nor saluteth :” maintain the Smritis. ‘Therefore do 
the Yatis, who have attained true knowledge, perform no ceremonies :"* 
“Therefore is he the knower of true religion; he is without emblem, 
and withont any manifest characteristic :’’ also say the Smritia. 

‘What the followers of the Saikhya maintain to be exemption from 
eeremonies, is false, for they believe in the truth of the impression which 
shews a difference between ceremonies, their performers and their recom- 
penses ; and the exemption from agency in ceremonial works which would 
follow from the Buddhist doctrine of nothingness, is likewise false, for the 
maintainer of the doctrine proves his own reality. Independence from 
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8. Prajépati reflected on mankind; from it, the reflect. 
ed, issued forth the threefold knowledge; he reflected on it; 
from it, the reflected, proceeded the [three] letters, Bhu, Bhuva 
and Sva! 

4. On them, he reflected; from them, the reflected, issued 
forth Om. As leaves are attached to their stalks, so is speech* 
connected with Om. Verily all this is Om! Verily all this 
is Om! 


Section XXIV. 


1. The knowers of the Veda declare the morning ceremo- 
ny to belong to the Vashus, that of the mid-day to the Ru- 





ceremony which the ignorant from indolence maintain, is also worthless, 
for in him the idea of agency is not overcome by proof. From these 
arguments it ia evident that asceticism, which results from a forsaking of 
all ceremonial observances, and from a devotion to Brahma, is true 
only of him whose Unitarian knowledge is established by the proofs of 
the Vedénts. Thereby if a householder were to obtain that know. 
ledge, asceticiam would be true of him. May he not by thus gain- 
ing asceticism, be guilty of neglecting the household fre? “He is 
the destroyer of the champions of the gods who bloweth out the 
household fire :” says the Sruti. 

No. Such neglect following from Unitarian knowledge the result is 
the same as in the case of accidental blowing out [from an innundation, 
falling in of a house or the like]: {‘ For him who knoweth the trath] 
the virtue [lit, fieriness] of Agni passeth away ;” says the S‘ruti (seq. 
chap. vi. sect. 4, verse 1,] and hence the householder becomes not 
liable to any sin from such asceticism, 

3, Prajapati, may mean Virét [son of Brahmé) or Kasyapa [son 
of Marichi). 

1, What ia known as the morving ceremony is anbject to the 
Vashus, and this region {the earth}, which is connected with that 
ceremony, is likewise subject to them. To the Rudras, the lords 

° © Lit, All words, 
z 
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dras, and that of the afternoon to the Suns and the Viswe- 
devas. 

2, Where then is the region for the institutor of sacrifice ? 
How can he, who knoweth not that [the reply to this query] 
perform [ceremonies] ? Now he, who knoweth, should perform 
{the same]. 

8. Before the reading of the matin chant (prdtar anuvék], 
he [the institutor of sacrifice], sitting down behind the house- 
hold fire [gérhyapatya agni], with his face to the north, singeth 
the Sima hymn relating to the Vashus. 

4. “Unfold the gates of this earth, that we may behold 
thee for our supremacy.” 

5.—6. Then doth he offer the oblation to the fire, [seying] ; 
“Salutations be to Agni, the receptacle of the earth, and the 
support of regions, [Oh ye] secure a region for me, who am 
an institutor of sacrifice! This is the region of the institutor 
of sacrifice. I, institutor of sacrifice, will sccure it after death. 
May this oblation prove acceptable ! 

“Cast aside the bars.” And then he riseth. For him do 
the Vashus fulfil the morning cereqony. 

7. Before the commencement of the mid-day ceremony, 
sitting behind Agnidhriya fire, and facing the north, he singeth 
the Sama in praise of the Rudras, [saying] ; 

8. Unfold the gates of [yonder] region, that we may be. 
hold thee for our full supremacy.” 

9.—10, Then doth he offer the oblation, saying : “I salute 
the Winds, who abideth in the sky and are the supports of re. 


of the mid-day ceremony, is the middle region or sky subject, aud 
to the Suns* and the Viswedevas, lords of the afternoon ceremony, 
belongs the third region or heaven. 

2. The last clause is eulogistic of the Sima, and does not excludi 
the ignorant from the performance of ceremonies, 


* The vedas enumerate 12 suns, 
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gions. [Oh ye] secure a region for me who sm an institutor 
of sacrifice! This verily is the region of the institutor of 
sacrifice, I, institutor of sacrifice, will secure it after death. 
May this oblation prove acceptable! Cast aside the bars.” 
And then he riseth. For him do the Rudras fulfil the mid- 
day ceremony. 

11. Befere the commencement of the afternoon ceremony, 
sitting behind the Xhavantya fire, with his face to the north, he 
singeth the Sima in praise of the Suns and the Viswadevas, 
{saying] : 

12,—18. “ Unfold the gates of [yonder] region that we 
may behold thee for our heavenly supremacy!” Thus much 
for the Suns ; and then to the Viswedevas: “Unfold the gates 
of yonder region, that we may behold thee for our absolute 
supremacy !”? 

14, Then doth he offer the oblation, saying : “I salute the 
Suns and the Viswedevas, the dwellers of heaven and the sup- 
porters of regions. Secure that region for me, who am an 
institutor of sacrifice. 

16. ‘That is verily the region for the institutor of sacrifice. 
I, institutor of sacrifice, shall come thereto after death. May 
this oblation prove acceptable! Cast aside the bars.” Saying 
this he riseth. 

16, For him do the Suns and Viswedevas fulfil the after. 
noon ceremony. He understands the real purport of cere- 
monies, who knoweth this—verily, he who knoweth this, [un- 
derstands the real purport of ceremonies). 


THIRD CHAPTER, 
Sxcrion I. 


1, Hari, Om! Verily the sun is the honey of the gods, 
The heaven is the arched bamboo, [whence hangeth pendant} 
H2 
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the atmosphere [like a] hive: the vapours [floating therein] 
are the eggs. 

2. Ofthe sun the eastern beams are the eastern honey- 
cells; the Rig hymns are the manufacturers of honey; [the 
ceremonies enjoingd by] the Rig Veda form the flowers, and the 
fluids {used in their performance} are nectars. Verily those 
Rig hymne . 

8. Reflected on the ceremonies of the Rig Veda, From 
them, the reflected, proceeded forth fame, splendour, sensa- 
tions, power, aliment and such like essences. 

4. "hey flowed and rested around the sun. Verily, thence 
proceedeth the reduess of the sun. * 


Section II. 


1, Now, its southern beams are verily the southern honey- 
cells; [therein] the Yajur hymns are the honey-makers ; {the 
ceremonies enjoined by] the Yajur Veda form the flowers ; and 
the fluids [used in their performance] are nectars. 

2. Verily those Yajur hymns reflected on the [ceremonies 
enjoined by the] Yajur Veda. From them, the reflected, pro- 
ceeded forth fame, splendour, sensations, power, aliment and 
such like essences, 

3. They flowed and rested around the sun. Thenee, verily, 
proceedeth the whiteness of the sun. 





Szcrion IIE. 

1. Next, its western beams are verily the western honey- 
cells; [therein] the Sima hymns are the honey-makers ; [the 
ceremonies enjoined by] the Sama Veda form the flowers, and 
the fluids [used in their performance] are nectars. 

2. ‘Verily those Sima hymns reflected on the [ceremonies 
enjoined by the] Sima Veda. From them, the reflected, issued 
forth fame, splendour, sensations, power, aliment and such like 
essences. 
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8. They flowed and rested around the sun. Thence, verily, 
proceedeth the dark coloured rays of the sun. 


Secrion IV. 


1. Now, the northern rays are verily the northern honey- 
cells; [therein] the Atharva Afigirasa hymns are the honey- 
makers; [the ceremonies enjoined by] the Itihisa and the 
Purdna* form the flowers, and the fluids [used in their per- 
formance] are nectars. 

2, They, the Atharva Angirasa, reflected on the Itihésa and 
the Puréna. From them, the reflected, proceeded forth fame, 
splendour, sensations, power, aliment and such like essences. 

8. They flowed and rested around the sun. Thence verily 
proceedeth the very dark rays of the sun. 


Szcrion V. 


1, Next, the upward rays are verily the upper honey-cells ; 
there the secret ordinances are the honey-raakers; Brahmat 
is the flower, and its fluids are nectars, 

2. They, the secret ordinances, reflected on Brahma, From 
it, the reflected, issued forth fame, splendour, sensations, 
power, aliment and such like essences, 

8. They flowed and rested around thesun. Verily thence 
proceedeth the delusive opalescence in the centre of the sun.} 

4, They, the different raya of the sun, are the essences of 
essences; the Vedas are the essences, and thereof are they 

* This would indicate the existence of some Stibfsa and Puréna, long anterior 
to the time when the extant compositions of those names were first compiled. We 
are, however, notwithstanding our veneration for those itlustrious authors, as yot 
great soeptics to the dicts of Wilson and Burnouf who assign only 800 years to the 
oldeat Puréna, making the rest vary from three to five centuries. 

+ By Brabme Prayara or Om is meant; says Safikara, 

} We are goubtful if * delusive opslescence’’ be a right rendering of 
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the essences ;—they are the nectars of nectars: the Vedas arc 
nectars, and thereof are they the nectara. | 





Section VI. 


1, Thereof the first named nectar is enjoyed by the Vashus 
with Agni at their head. Verily the Devas neither eat nor 
drink [of the same], they (only] gratify themaclves by its sight. 

2, They are quieted by the sight of those rays,* they are 
excited thereby.+ 

8. He, who thus knoweth the nectar, becoming one of the 
Vashus, and reflecting on the nectar with Agni before him, 
enjoyeth content. He is quieted by those rays; he is excited 
thereby. 

4. He obtaineth the entire dominion of the Vashus which 
extends from the rising of the sun [in the east] to its setting 
[in the west]. 


Secrion VII. 


1, Now, the second mentioned nectar is enjoyed by the 
Rudras, with Indra at their head. Verily the Devas neither 
eat nor drink [of the same), they [only] gratify themselves 
by its sight. 

2. They are soothed by that appearance [of the sun], and 
by it are they excited, 

3. He, who knoweth the nectar thus, becoming one of the 
Budras and reflecting on the same with Indra before him, en- 
joyeth content. That appearance, doth pacify him, and thereby 
is he excited. 

4. He obtaineth the dominion of the Rudras, which ex- 
tends from the rising of the sun in the south to its setting in 
the north,—a period double that within which it riseth in the 
east and setteth in the west. ce 


* When the season of enjoyment fs passed. 
+ When the season of enjoyment returneth. F, 
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Sscrion VILI. 

1, Now, the third nectar is enjoyed by the Adityas, with 
Varuna at their head. Verily the Devas neither eat nor drink 
[of the same], they [only] gratify themselves by its sight. 

2. They are soothed by that appearance of the sun, and by 
it are they excited. 

3. He, who knoweth the nectar thus, becoming one of the 
Adityas, with Varuna before him, enjoyeth content. That ap- 
pearance of the sun doth sooth him, and thereby is he excited. 

4, He obtaineth the entire dominion of the Adityas, which 
extends from the rising of the sun behind to its setting before, 
—a period double that within which it riseth in the south 
and sets in the north, 


Szcrion IX. 

1. Now, the fourth nectar is enjoyed by the Maruts with 
Soma at their head. Verily, the Devas neither eat nor drink 
[of the same], they [only] gratify themselves by its sight. 

2. They are verily soothed by that appearance of the sun, 
and by it are they excited. 

8. He, who knoweth the nectar thus, becoming one of the 
Maruts, and reflecting on that nectar with Soma before him, 
enjoycth content. He is soothed by that appearance of the 
sun, and by it is he excited. 

4, He obtaineth the entire dominion of the Maruts, which 
extends from the rising of the sun in the north to its setting in 
the south,—a period double that within which it riseth behind 
and setteth before. 


Sscrion X. 
1. Now, the fifth nectar is enjoyed by the Sédhyas with 
Brahma, [Om] at their head. Verily the Devas neither eat 
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nor drink [of the same}, they [only] gratify themeelves by its 
sight. 

2. They are verily soothed by that appearance of the sun, 
and by it are they excited. 

3. He, who knoweth the nectar thus, becoming one of the 
Sédhyas and reflecting on that nectar with Brahma before him, 
enjoyeth content, Verily he is soothed by that appearance 
[of the sun], and by it is he excited. 

4. He obtaineth the entire dominion of the SAdhyas which 
extend from the rising of the sun above to its setting below, 
—a period double that in which he riseth in the north and 
setteth in the south. 


Sgcrton XI. 

1. Next, beyond that, appearing above, He neither riscth 
nor setteth, but remaineth alone in the centre. Thereof is 
the verse : 

2. “No; of a truth there is neither rising nor setting. 
[Bear ye witnesa] O Gods, that I may say nothing contradic. 
tory of that truthful Brahma !” 





4. ** *, The doration of the sun in the different spheres (aa 
described here) is apparently opposed to the doctrine of the Purénas. 
The followers of those records maintain that the periods of the sun’s 
rising and setting in the four different spheres of Iudra, Yama, Varuna 
and Soma are equal, the extent of the orbit of the sno above the Mana- 
sottara mountain and around the mount Meru being equal. The dis- 
erepancy however has been explained by sages. Ench of the different 
spheres (as set forth) is destroyed at a period double that of its preced-_ 
ing one, The rising of the sun means the time during which it remaina 
visible to the residents of any one of those spheres, and the setting is 
when it is invisible, there being actually no rising or setting of that Iu- 
minary. In the absence of inhabitants iu those spheres there will be no 
sunrise or sunset there, though the sun may become visible therefrom. 
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8. For him there is neither rising nor setting of the sun— 
for him there is one eternal day,—who possesseth this know- 
Jedge of Brahma. 

4, Verily that knowledge was explained by Brahmé to 
Prajépati, and by Prajépati to Manu, and by Manu to his de- 
ecendants. This knowledge of Brahma was explained to one of 
the descendants Uddélaka Aruna, an eldest son, by his father. 

5. This knowledge of Brahma should verily be explained 
by a father to his eldest son or to a worthy disciple ; 

6. But to nono else. Were one to give this sea-girt 
sphere with all its treasures to the instructor, [in exchange of 
this knowledge] the latter would still be greater—greater by 
far [in value than the sphere.} 





Section XII. 

1, Verily all this creation is Gayatri. Speech is Géyatri ; 
by speech is all this creation recited and preserved. 

2. That Géyatri is verily this earth. And on this earth are 
all creatures sustained ; that they exceed not. 

8. That which is the earth is likewise the body of the ani- 
mated creation. In that body are the animal functions sustain- 
ed; that they exceed not. 

4, That which is the body is likewise the heart which is 
within it. In it are the animal functions sustained; that 
they exceed not. 

5, That Géyatri is verily composed of four feet, and pos- 
sesseth six characteristics. Regarding it has this verse been 
recited ; 

6. “They [the creations] constitute the glories of the (iéya- 
tri; to which is the soul [Purusha*] superior. He has the crea- 
tion for his first foot, and hia own immortal self constitutes 
the other three,” 


® That which pervades all gTeqTa, or abides in the heart—g@waMta | 
q 5 
+ The word is divi, (lit. glorious,) which in modera dictionaries is explained aa 
heaven, S‘afikara explains it as above. 
I 
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7. That Brahma, [i. e. the being indicated in the GSyatri] 
ia verily the space which* surroundeth mankind. That which 
surroundeth mankind is of a truth the space which existeth 
within mankind. 

8, That which existeth within mankind is of a trath the 
space which existed within the heart. It is omnipresent and 
eternal. He who knoweth this attains eternal and all-suffi- 
cient treasures. 


Sxcrion XIII. 


1, For that [space which is} within the heart there are five 
gates to heaven. Thereof the eastern gate is breath [prana] ; 
which is vision and that is Aditya (the sun]. That (Prépa] ie 
to be adored aa the consumer of aliment and all glorious. 
Glorious and an [able] consumer of aliment doth he become 
who knoweth it thus. 

2, Next, the southern aperture is Vyfna, which is audi- 
tion, and that is the Moon. Believing it to be prosperity and 
fame let it be worshipped. He who knoweth it so, attaineth 
celebrity and prosperity. 

3. Next, the western aperture is Apéna, it is speech, which 
is fire {Agni}. Believing it to be Vedic glory and aliment let 
it be worshipped. He who kuoweth it so, attaineth plenty and 
Vedic glory. 

4. Next, that which is the northern aperture, is Samana, 
which is the mind, which is cloud. Believing it to be reputa- 
tion and beauty, let it be worshipped. He who knoweth it so, 
attaineth reputation and beauty. ‘ 

5, Next, that which isthe upper aperture, is Udéna; which 
is the wind, which is the sky. Believing it to be strength and 


* The word in the original ia dédso wTHTY. In common acceptation it means 
the aky, but the interpretation of S’sfikera, gives an ides us if it racant space, The 
difficulty of roudering the term sppositaly gives « purile air to the text. 
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glory let it be worshipped. He who knoweth it so, becomes 
glorious and mighty. 

6. These five venerable* beings are the door-keepers of 
heaven. Heroes are born in his family who knoweth these 
five venerable beings to be the door-keepers of heaven; he 
obtaineth heaven [for his reward] who knows these five vener- 
able beings to be the door-keepers of heaven, 

7. That which shines glorious above yonder heaven, above 
this world and above all others large or small, is the same 
as that which shines within mankind. It is tangible [to all].+ 

8. For its warmth is felt in this body by touch, 

It is audible, for when the ears are closed, it is heard like 
the roar of a flaming fire, or that of a rolling car, or a bellow- 
ing ox. That tangible and audible glory is to be adored. He 
who knoweth—verily he who knoweth—this, becomes renown- 
ed and of handsome appearance. 


Szcrion XIV. 

1. All this verily is Brahma, for therefrom doth it proceed, 
therein doth it merge, and thereby is it maintained. With a 
quiet and controuled mind should it be adored. Manisa 
creature of reflection, whatever he reflects upon in this life, 
he becomes the same hereafter; therefore should he reflect 
[upon Brahma.] 

2, [Saying] ‘that which is nothing but mind, whose body 
is its life, whose figure is a mere glory, whose will is trath, 
whose soul is like space [dkdsa,] which performeth all things 
and willeth all things, to which belong all sweet odours and 
all grateful juices, which envelopes the whole of this [world], 
which neither speaketh nor respects any body, 


© Lit, Relating to Brubme, 
+ Lit. afe: ecular proof. The commentator explains that the word may be 
used with reference to touch as an organ of perception. 
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8. “Is the soul within me; it is lighter than a corn, or a 
barley, or a mustard, or @ canary seed, or the substance within 
it, Such a soul is within me, as is greater than thie earth, 
and greater than the sky, and greater than the heaven, and 
greater than all theae regions [put together.] 

4. “hat which performeth all things, and willeth all things, 
to which belong all sweet odours and all grateful juices, whick 
envelopes the whole of this [world], which neither speaketh 
nor respecteth any body, is the soul within me ; it is Brahma ; 
1 ehall obtain it after my transition from this world.” He who 
believeth this, and hath no hesitation, will verily obtain the 
fruit of his reflection ; so said S’fndilya—[the sage] S'Gndilya. 


Section XV. 


1, Of that sheathe [the Soul] the sky is the ventricle and 
the earth is the root; it never decayeth ; the quarters of the 
universe are its corners, and the heaven is its upper aperture ; 
it is the receptacle of wealth, and upon it is the universe 
supported, 

2. Its eastern quarter is called Juhi, its southern quarter 
Sahaméné, its western quarter Réjiii, and its northern quarter 
Subbuté; the winds of those quarters are their offspring. He 
who {wishing for long life for his children] knows the winds 
to be the offspring of the quarters, hath never to weep for 
his children. “I know the winds to be the offspring of the 
quarters, therefore have I had never to weep for my children. 





2. The performers of sacrifice offer their oblations [juhoti] fecing 
the east, therefore is that quarter called Juhu; the vicious suffer 
[sahanté} the fruit of their actions in the abode of Yama in the south, 
therefore is that quarter called Sahamdna; the weat is called Raji, 
because it is the empire of king, [Rajé] Varuna, or because, at twilight 
it becomes red [raga]. Wealthy beings [bhutimat], such as Ishara, 
Kuvera, &., reside in the north, hence it is called Subhutd. 
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8. “Together with such and such and such, I take asylum 
of that undying sheathe ; with such and such and such I seek 
shelter of life [Prana] ; with such and such and such I seek 
shelter of this earth (Bhuh}; with such and such and euch I 
seek shelter of the sky [Bhuvah] ; with such and auch and such 
I seek ehelter of heaven [Sva]. 

4. “By [the words] ‘I seek shelter of Pr&na’ [life], I hare 
said that I take asylum of the universal existence. 

5. “By what I have said by [the words] ‘I seek shelter of 
Bhuh,’ I mean that I take shelter of the earth, I take shelter 
of the sky, I take shelter of heaven. 

6. “ By what I have said by [the words} ‘I take shelter of 
Bhuvah, I mean I seek shelter of Agni [fire], I seek shelter 
of Véyu [wind], I seek shelter of Aditya [the sun.] 

7. “ By what I have said by [the words} ‘I take shelter of 
Sva,’ I mean—I mean, I take shelter of the Rig Veda, I take 
shelter of the Yajur Veda, I take shelter of the Sma Veda.” 


Szction XVI. 


1. Verily man is Yajna [sacrifice]. The [first] twenty-four 
years of his life constitute the morning ritual [Prétab-savana]. 
The Géyatri includes 24 letters, and it is the Géyatri through 
which the morning ritual is performed. The Vasus are the 
presiding deities of dawn, and in man the vital airs verily re- 
present the Vasus, for they preserve [vAsayanti] all. 

2. At this age should any disease afflict him, he should aay, 
“© vital Vasus, thie is the season of my morning ritual, con- 
nect it with the mid-day sacrifice, that I, who am sacrifice 
[itself], may not be lost to the vital Vasus.” Thus he escapes 
from disease, and verily becomes exempt from affliction, 

8. [The} next, [period] to the forty-fourth year of his life 
constitutes the mid-day ritual. The Tristupa includes forty- 
four letters, and it is through the Tristupa that the mid-day 
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sacrifice is performed. The Rudras are its presiding deities. 
Tn man the vital airs are the Rudras, for they cause weeping,* 
[Rodayanti.] 

4, At this age should any disease afflict him, he should say, 
“O vital Rudras, this is the season of my mid-day ritual, con- 
nect it with the afternoon sacrifices, that I, who am sacrifice 
[itself], may not be lost to the vital Rudras.” Thus he escapes 
from disease and becomes exempt from affliction. 

5. [The] next [period] to the eighty-fourth year of his life 
constitutes the afternoon ritual. The Jagati [metre] includes 
eighty-four letters, and it is through the Jagati that the after- 
noon ceremony is performed. The Adityas are its presiding 
deities. In man the vital airs are the Adityas, for they receive 
(S&dadati) all things. 

6, At this age should he be afflicted by any disease, he 
should say, “ O vital Adityas, this is the season of my afternoon 
ritual, connect it with the full term of my life, that I, who am 
sacrifice [itself,] may not be lost to the vital Adityas.” Thus 
he escapes from disease and becomes exempt from affliction. 

%. Verily knowing this Mahid4sa, son of Itaré, said, O! 
why dost thou afflict me, for I shall not be destroyed by thee.” 
He lived for one hundred and sixteen years. Verily he will 
live for one hundred and sixteen years who knoweth this, 


Secrion XVII. 

1, His [of the individual typical of sacrifice] hanger, thirst, 
and want of pleasure constitute the pain which attends the 
performance of ceremonies. 

2. Whatever he eateth, whatever he drinketh, and whatever 
he enjoyeth, become unto him [like the reward which is avail- 
able on the day of the] Upashad.+ 


* Human animosity being one of the chief causes of weeping.—S'ufikura. 
+ The day when the performers of a sacrifice are entitled to « drink of milk. 
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8. Whatever he laugheth, whatever he eateth, and whatever 
he enjoyeth, become to him like unto [the] praisea [of the Rig 
and the Yajur Veda.] 

4, His penance, charity, sincerity, unenviousnesa and truth- 
fulness constitute his reward [Dakship6.} 

5, Therefore is it said, [both at the birth of a child and at 
the expression of the juice of the moon plant, in reply to the 
query] “ Has she given birth?” “ Yes, she has.” His [of tho 
being typical of ceremony} avabhritha [death] is the termi- 
nation, so is the termination of the sacrifice called avabhritha, 

6, Ghora, son of Angiré, having explained this [subject] 
to Krishna, son of Devaki, said; “ He [who knoweth this] 
should, at the time of his death, repeat these three [Yajur 
Vedic mantras]: ‘OQ! thou* art undecaying! Thou art un- 
changing! Thou art the true essence of life!” Hearing this 
he lost all desire for other knowledge. About it there are these 
two Rig Vedic stanzas: 

7. ‘ Sages, behold the glory of the first cause [as envelop- 
ing all like the day, and shedding radiance from the heaven 
above.”+] “ Having beheld that exquisite light, high above all 
darkness, and having beheld it also in our own hearts, we at- 
tain to that god of gods and noblest of all lights the sun——~ 
the noblest of all lights.” 


Sxcrion XVIII. 


1. The mind should be adored as Brahma; this is intellec- 
tual [worship]. Next as relating to gods; the sky should be 
adored as Brahma, These are the two—intellectual and theo- 
logical—forms of worship that have been ordained [by sages.] 

2. That [Brahma] hath four feet. Speech is one of its feet, 
life is one of ite feet, vision is one of its feet, and audition is one 
of its feet. Thus much for the intellectual ; next the theologi- 


* Addressjog his soul as identified with the sun. 
t The words within the brackets ace not quoted in the Saaskrits text. 
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cal: fire [Agni] is one of its feet, wind [Vayu] is one of its feet, 
sun [Aditya] is one of its feet, the quarters [Disah] are one 
of its feet. Thus the two—intellectual and theological—forms 
of worship have been ordained. 

8. Speech is verily one of the four feet of Brahma. It 
radiates light and heat through the effulgence of Agni. Heat 
and light radiate from his works, from his fame and from his 
Vedic glory, who knoweth it thus. 

4. Breath is verily one of the four feet of Brahma. It 
radiates light and heat through the effulgence of Vayu. Heat 
and light radiate from his works, from his fame and from his 
Vedic glory, who knoweth it thus. 

§. Vision is verily one of the four feet of Brahma. It ra- 
diates light and heat through the effulgence of Aditya. Heat 
and light radiate from his works, from his fame and from his 
Vedic glory, who knoweth it thus. 

6, Audition is verily one of the four feet of Brahma. It 
radiates heat and light through the effulgence of the quarters 
of the earth (Dig.) Heat and light radiate from his works, 
from his fame and from his Vedic glory, who knoweth it thus. 


3. [After explaining the meaning as above given Séiikara adds] the 
consumption of inflamable articles, such as oil, or ghee, gives life and 
vigour to the organs of speech, bence it is said through Agni speech 
receives its light and heat. 

Asa cow ors like quadruped moves on to where it wisheth on its 
four feet, s0 doth mind [here represented as Brahma) attain to its 
objects through the aid of speech, breath, vision and audition, hence 
the simile. Further, the feet of 2 quedruped are placed under its 
body, so are fire (Agui,) air, (V4yu,) the sun [Surya} and the quarters 
placed under the sky, and thence the comparison. 
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Sscrion XIX. 

1. The sun is described as Brahma ;—its description. 
Verily at first all this was non-existent ; that non-existence 
became existent ; it developed,—it became an egg: it remain- 
ed (quiet] for a period of one year; it burst into two ; thence 
were formed two halves of gold and silver. 

2. Thereof the argentine half is the earth, and the golden 
half the heaven. The inner thick membrane (of the egg} 
became mountains, and the thin one cloudy fog ; the blood-ves- 
sels became rivers, and the fluid became the ocean ; and, lastly, 
what was born therefrom is the sun, Aditya. 

8, On its birth arose loud shouts [or shouts of uln-ulu] as 
well as all living beings and their desires. Hence on the rising 
and re-rising [day after day] of the sun arise shouts of ulu-ulu 
ag well as all living beings and their desires, 

4, He [attaineth the glory of the sua] who, knowing this, 
adores the sun as Brahma, and grateful shouts soon arise in 
his behalf and contribute to hia gratification,—verily they con- 
tribute to his gratification. 


1. Having described the sun as a foot of Brahma, the S’rati now 
proceeds to describe it as Brahma, with the words: “ the sun 
is described as Brahma.” ‘Its description,” isto be narrated for 
its eulogium. ‘ Non-existent,”* i. e. this earth before its develope- 
ment} was of unmanifest name and form, and not actually non-existent, 
for [on the authority of the S'ruti,] ‘‘How can existence proceed 
from non-existence?” such deduction would be inadmissible, But 
it being distinctly laid down here that it was ‘non existent,” may 
it not be optional (with us to explain it one way or the other?} No. 
Option applies to actions and not to facts. How {can you} then here 
{use the word] non-existent? As I have already explained, being of 
unmanifest name and form, it is very like non-existent, though uot 


* WOR cet, unreal, untrue, not being, from sat, true, being, with the negn- 
tive prefix « ~, 
+ Lit. * Uepatti,”” birth, creation, 
x 
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FOURTH CHAPTER, 
. Szerton I, S 
1, Om! Of a trath there lived Jénas‘ruti grandson of the 
eon of Janas'‘ruti, the charitably disposed, the giver of large 
gifts, and the preparer of much food. He built houses every 


where that [people] from all sides might come and feast 
{therein}. 


2. [Over his house] at night passed some geese,* the hin- 
dermoat of which addressing the foremost, said: “Lo! Lo! 
Bhallékeha, Bhalléksha, [short-sighted] the glory of Jénas’ruti 
grandson of the son of Janas‘’ruti, is as wide-spreading as the 
heaven. Have nothing to do with him, so that his glory may 
not destroy thee.” 

8. To it said the other: “ Who is he whom you compare 
with Rakvya of the car?” ‘And who is this Rakvya of the 
car,” enquired the first, 





actually s0, The expression Cw (verily ‘“‘applies to the existence’) 
(i, e. to the verb) and does not verify the non-existence. 

How [then this misuse of the term? It is no misuse.} We see 
the word sat is freely used to indicate the manifestation of the name 
and form of an object, and that manifestation being generally depend- 
ant upon the sun, in the absence of which the earth is enveloped in 
deep darkness and not visible, the expression is appropriate. 

Note to Verse 5 Section XII. Chap, Il], Speech, being, earth, body, 
heart and life, are the six characteristics of Gdyatri. Or because each 
of ite feet has six letters. 





© Hafisa, ‘This word In common seceptation means a goose, but the vehicle of 
Brahmé, likewise called a Hafias, ta generally reprevented of the form of # fiamingo. 
According to the Parkgss the Ménaterovare lake ise favourite resort of Hafeus 
qhich in modern Tibetan or rather in the language of the people of the Hun désa 
ia the specific name of the flamingo, We may add that while gecse sre very 
scares, flumingoes are seen in large Socks, in the vicinity of Ménasarovare lake. 


Fourth Ohapter. Section I. 87 


4. [The latter replied] “TI allude to such a being to whom 
the fruits of all the good deeds of mankind become subservient 
in the same way in which all the minor numbers become 
due to him who hath secured the Krita or the highest east of 
the dice, and those who know what he knows likewise secure 
[the same reward],”’ 

6. Janas’ruti great-grandson of Janas’ruti listened to this. 
{In the morning] rising [from his bed while being eulogized 
by his bards} he thus addressed his herald: “O child, do 
you address me as if I were the Rakvya of the car? [I am 
not deserving of such praise.} O child, do you of a truth 
go and speak unto Rakvya of the car [thatI long to see him].” 
[Of him enquired the bard:] ‘and who is this Rakvya of the 
ear??? 

6. [The latier replied] “I allude to such a being to whom 
the fruits of all the good deeds of mankind become subservient 
in the same way in which all the minor numbers become due 
to him who hath secured the Krilaor the highest cast of the 
dice, and those who know what he knows likewise secure [the 
same reward).” 

%. The bard searched for him, and, returning, suid, “I 
have found him not.” Unto him, said [Jénas‘ruti], “Do ye 
goand look for him where the knowers of Brahwaare to 
be met with.’* 

8. He proceeded, and, by one sitting beside a car and 
scratching his itches, sat down and said, “Art thou, O lord, 
Rakvya of the car?” «Yes, I am,” said the other. “Now I 
know,” [thought the bard] and retired. 


Sxcnon IT. 
1, Upon this Jénas‘ruti the great-grandson of Janas‘rati, 
taking with him six hundred head of cattle, a necklace and a 


© In lonoly plaoos, noar rivers and pools, in mountains and groves. BANKana 
a4 
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pair of mules, yoked to a chariot, repaired to him, and thus 
addressed, ‘OQ Rakvya, here [is a present} of six hundred head 
of cattle, a necklace, and a pair of mules yoked to a chariot 
[accept them, and deign], O Lord, to impart to me in- 
struction on that deity whom thou adorest.” 

2, Unto him said the other, “ Let these head of cattle and 
necklace and ohariot remain with thee, O Sudra.” Hereupon, 
Jénas'rati, grent-grandson of Janas/ruti, taking a thousand 
head of cattle, a necklace, a pair of mules yoked to a chariot 
and his daughter, again returned to him, 

8. And said, “O Rakvya, this [herd of a] thousand cows, 
this necklace, this pair of mules yoked to a chariot, this dam- 
sel and this village in which thou dwellest [I beg to offer to 
thee : accept them and deign] to impart to me instruction.” 

4, Knowing her, [the damsel,] to be the cause of his im- 
parting instruction, he [Rakvya] said; “ Hast thou brought her 
[for me}, O Sudra? She will be the cause of my conversing 
with thee.” Hence are these villages in this country of great 
virtue [mahébrisha} where he lived, called Rakvyapurya, 
Unto him explained he, [the nature of the deity he adored]. 


2, ** * He (Jénas‘rati} wae a king, having s herald, as we learn 
{from the passage]: “He addressed to a herald,” also from the fact of 
his repairing to a Br&hmana for instruction, which would beinconsistent 
in a Sudra ; how then did such an inapplicable expression as “QO Su- 
ra” proceed from Rakvya ? Sages have explained it thus. From the 
speech of the geese he was assailed by grief [stika] hence Sudra ; or be- 
cause hearing [srutv4] of Rakvya’s praiso he ran [dravati]and therefore 
Sudra; and the sage in order to show his omniscience used the expression 
“0 Sudra ;” or it might be, because instead of trying to obtain know- 
ledge by serving his tutor, he, like a Sudra, proceeded to gain instruction 
by paying for the same, and therefore is called a Sudra, although he 
was not ofthat caste. Others say, that annoyed with his small offer the 
sage rebuked him with the term Sudra. ‘i 
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Sectron III. 

1, The air [Vayu] is verily the ultimatum [sambarga] of all. 
‘When a fire goes out, of a truth it merges into air [véyu.] 
When the sun doth disappear it verily mergeth into air, 80 
doth the moon when it setteth. 

2. When waters dry they vanish in air ; the air verily con- 
sumeth all. Thus much relating to celestial objects. 

8. Next as relating to self. Life ie verily the ultimatum of 
all, When man sleepeth, speech mergeth into life, so doth 
vision merge into life, audition merge into life, and mind 
merge into life.—Life verily consumeth all. 

4, These are verily the two ultimata [sambarga;] Véyu 
among the celestial objects and life among the auimal functions, 

5. [Once] while S‘aunaka of the race of Kapi, and Abhi- 
pratérin son of Kaksha-sena, were being served at their meals, 
a Brahmachérin sought alms of them. Unto him they gave 
nothing.* 

6. He said, “ He [the Prajépati] who swalloweth the vener- 
able four,+ and is the protector of the earth, O descendant of 
Kapi, is not seen by mortals. O Abhipratérin, he exists in 
various forms. For him is food prepared, and him have you 
denied.” ¢ 

7. Saunaka descendant of K&pi reflected within himself and 
returned [for answer]: “ Life is the author of the gods and of 
the creation. His teeth are immutable; he is a great consumer ; 
he is not unintelligent ; his greatness is said to be extreme ; none 
can consume him, and he consumeth all food. We, O Brah- 
machfrin, adore such a Brahma.” [Then turning to his ser- 
vant, said} “Give him some alms.” 

8. [The servant] gave him [some]. These five and five [the 
two ultimata] make ten and they area krita, [complete number.] 

* In order to see what may follow, adds S’afikara. 
t Agni [fire], Surya [sun], Chandra {moon], and Apa [water]. 


} This vogue may be translated interrogatively and begin with : “* who is he who 
awalloweth,”” &e, 
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Therefore the gliment in all the different quarters being ten, is 
akrita, It [the complete number] is Virdt, the consumer of food. 
Throughit, all this becomes visible. Unto him who knoweth— 
verily unto him who knoweth—this, all this [world] becomes 
visible, and he becomes a [great] consumer of food. 


Sxcrion IV. 


1. Satyakéma Jébéla, enquired of his mother Jabalé; “I 
long to abide [by a tutor] as a Brahmachérin; of what gotra 
am 1?” 

2. She said unto him, “I know not, child, of what gotra 
yourre. During my youth when I got thee I was engaged 
in attending on many [guests who frequented the house of my 
husband and had no opportanity of making any enquiry on 
the subject,] I know not of what gotra you are, Jabélé is my 
name and Satyakéma thine ; say, therefore, of thyself, Saty- 
akéma son of Jabélé [when any body enquireth of thee].”” 

8. He repaired to Haridrumata of the Gautama gotra and 
said, “I approach your venerable self to abide by your wor- 
ship as a Brahmachéfrin.” 

4. Of him enquired he [the tutor ;] “ Of what gotra are you, 
my good boy?” He replied; “Iknow not of what gotra 1 
am. I enquired about it of my mother and she said, ‘In 
my youth when I got thee I was engaged in attending on 
many, and know not of what gotra you are ; Jabalé is my name 
and Satyak4ma thine :’ ‘I am that Satyakémeson of Jabélé,.’” 

5. Unto him said the other, “None but a Brahman can 
say so. You have not departed from the truth, and I shall in- 
veat you [with the brahmanical rites.] Do you collect, child, 
the necessary sacrificial wood?” Having ordained him, he se- 
lected four hundred head of Jean and weakly cows and said, “ Do 
you, child, attend to these.” While leading the cows, he [the 
neophyte] said, “I ehall not return until these becomes thou- 
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sand.” ‘Thus he passed many years, until the cattle had mul- 
tiplied to a thousand. 





Szction V. 


1, A Bull ssid unto him, “O Satyakéma!” He replied, 
“Sir.” the Bull said, “ We have now come toa thousand ; do 
you take us back to your tutor. 

2. “T will relate to you,* something regarding Brahima.” 
“Relate it to me, Sir, [if you please.]” It said unto him; 
“the eastern quarter isa portion, the western quarter is a 
portion, the southern quarter is a portion, the northern quarter 
is a portion; these are the four portions, of a fourth foot of 
Brahma. It is called Prakdsavdn. [renowned.] 

8. “He becomes renowned in this world, who knowing thus 
adoreth the four membered foot of Brahma as the renowned, 
He overcomes all renowned regions, who knowing thus adoreth 
the four membered foot of Brahma as the renowned. 


Sxction VI. 


1, “ Agni will explain to you [the nature of] the next foot 
of Brahma.” On the morrow he [the cowherd) turned towards 
his tutor with the cattle. When night arrived he lighted a 
fire, folded the cattle, placed fuel on the fire, and sat behind it 
facing the east.t 

2, Unto him said Agni, “ O Satyakéma !” “ Lord :” respond. 
ed the other. 

8, “Child, I will explain to you a foot of Brahma.” “Ex. 
plain it, Sir, if you please.” Unto him eaid the other, “the 
earth is apart, the sky is a part, the heaven is a part, the 
ocean is a part;—these four parte, O child, constitute the foot 
of Brahma called the endless, [Anantavén.] 


© Lit, a fourth—are, 
+ And refeuting ou the advion of the bull, adds the Commentator. 
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4. “He becomes endlese* even in this world, who knowing 
this adores the four membered foot of Brahma as the endless ; 
he conquers the regions of the immortals, who knowing this 
adores the four-membered foot of Brahma as the endless. 


F Szcrion VII. 


1.+ “ The sun will explain to you the nature of the next 
foot of Brahma.” On the morrow he started again towards 
the house of his tutor, and when night approached he 
lighted 2 fire, folded the cattle, placed fuel on the fire and sat 
behind it, facing the east. 

2. The sun approaching him said, “O Satyakéma!” “Lord,” 
responded the other. 

8. “Iwill relate to thee a foot of Brahma ;”said he, “Relate, 
O Lord,” said the second. {Unto him, said the first,] the fire 
[Agni] is a part, the sun [Surys] is a part, the moon [Chandra] 
isa part, the lightning is a part ;—these four parts, O child, 
constitute the foot of Brahma called the radiant. 

4, “He becomes radiant in this world, who knowing this 
adores the four membered foot of Brahma as the radiant,—he 
overcomes the region of the radiant,t who knowing this adores 
the four membered foot of Brahma as the radiant. 


Section VIII. 

1, “The Madgu [wind] will explain to you the nature of 
the next foot of Brahma.” On the morrow he started 
again towards the house of his tutor, and when night ap- 
proached, he lighted a fire, folded the cattle, placed fuel on 
the fire, and sat behind it, facing the east. 

2. The wind approaching him said, “O Satyakimal” 
Lord,” responded the other. 


* ic, His race never becomes extinct. A‘Nanpa Grins. ‘y Goda 
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3. “TI will explain to thee, O child, a foot of Brahma,” said 
the first. “Relate, O lord,” returned he. Unto him said the 
first : “ Life’is a part, the eyes are a part, the ears aro 4 part, 
the mind is a part ;—these four parts constitute the foot of 
Brahma called the Spacious [Ayatanavén]. 

4, “He becomes the receptacle of many, in this world, 
who, knowing this, adores the four-membered foot of Brahma 
as the Spacious ; he attains to the region of the Spacious who, 
knowing this, adores the four-membered foot of Brahma as the 


Spacious.” 





, Sscrion IX. 

1. Ho reached the house of his tutor. Unto him said the 
tator: “O Satyakéma.” “Lord,” responded he, 

2. “Child! you speak as if you knew Brahma; who has 
given thee instruction?” ‘Other than man,” said he, and 
added: “Instruct me as I wish to hear of it from you. 

3. Ihave heard from sages like unto yourself that know- 
ledge got from tutors is most excellent.” Accordingly he re- 
lated every thing [as narrated above) omitting nothing,—veri- 
ly omitting nothing. 





Sxcrion X. 

1. Of a truth Upakosala, son of Kamala, (Kémaléyana) 
abided by Satyakfma, son of Jabél4, as  Brahmachérin, and 
for twelve years carefully attended his household fires. The 
tutor granted leave to hie other pupils to return home, but 
refused that indulgence to him. 

2, Tothe tutor said his wife: “This exhausted Brahma- 
chérin has successfully attended the household fires ; lot not the 
fires upbraid thee; explain to him [what he wants.]” He [the 
tutor], without [condescending to grant the] explanation, weat 
out on his pilgrimage. . 
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8. The disciple fell il] and ebstained from food. Unto him 
said the wife of the tutor: “‘Brahmachérin, take food; why 
abstain from sustenance?” He replied: “ Many dnd variously 
disposed are my desires; I am full of diseases and shall take 
no food.” 

4, Next, verily, the fires said: “This exhausted Brahma- 
chérin has carefully attended us, we will explain unto him 
(what he wants],” and then continued : 

5. “Life {préna] is Brahma, Ka is Brahma and Kha is 
Brahma.” He replied: “1 know the Prina to be Brahma, but 
know not Ka nor Kha.” They said: “ Verily, that which is Ka 
is Kha, and that which is Kha is Ka.” They spoke, of a truth, 
of life and the aky. 


5. * * * * That [happiness] which has been indicated by ka is 
likewise kha, the sky. As the epithet blucish added to red alters the ori- 
ginal signification of the latter term, so ka (happiness) qualified ag 
above becomes distinct from that which proceeds from the attainment of 
nensual objects by the organs of sense. The sky to which we allude by 
the term kha is the happiness indicated by the term ka, Thue the kha 
[sky] qualified by happiness becomes distinct from the elemental 
inanimate object indicated by kha, on the logic of the aforesaid blueish 
red, The meaning is ‘a happiness depending on the sky, and not a 
worldly one; and a sky which ia the receptacle of happiness, but not the 
element so called.” But if you wish to qualify sky by happiness and 
make the latter the adjective [allowing the clause to atand thus:] 
“That which is happiness [ka) is the sky” you make the rest of the 
passage redundant, or if you take the latter clause: “That which is 
the sky {kha} is happiness,” the first becomes unnecessary? Why 
this argument, when I have already explained that the object is to ex~ 
clude both terrestrial happiness and the material aky? By qualifying 
the sky by happiness are not both the primitive objects excluded 
by virtne of their meaning? True. But by qualifying the sky by 
happiness only the former—and not also the happiness qualified by the 
epithet sky~-becomes the object of meditation, as the effect of an ad- 
jective ting to its substantive ceaseth with qualifying the same. 
Hence it is necessary to quelify fhe happiness by the sky to indicate 
that that likewise is an object of meditation, 
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Sscrron XI. 

1. Next, Gaérhapatya {the household fire) instructed him, 
[ssying}: ‘Earth, fire, aliment and the sun [constitute my 
body]. Thereof the being who is seen in the sun, is I,—verily 
Iam he. 

2. “ He destroyeth sin who, knowing this, adoreth him ; he 
attaineth the region [of Agnil, enjoyeth the full limit of exist- 
ence, passeth his life in glory, and his race wasteth not. We 
support him in this and other regions who, knowing this, 
adoreth him [the household fire.””] 





Serion XII. 


1, Next, Annébfryyapachana [fire] instructed him, [say- 
ing]: ‘Water, the quarters of the globe, the stars and the 
moon — my body]. Thereof the being who is seen in 
the moon ia I,—verily I am he, 

2. “He destroyeth sin, who knowing this adoreth him; he 
attaineth the region [of that fire], enjoyeth the full limit of 
existence, passeth his life in glory, and his race wasteth not. 
‘We support him in this and other regions who, knowing Ais, 
adoreth him [the Aunéhéryyapachana fire.]” 


Secrion XIIL. 


1, Next Ahavagiya [fire] instructed him [saying]: “The 
life, the sky, the heaven and lightning [constitute my body]. 
Thereof the being who is seen in lightning is 1,—verily I am 
he, 

2. “He destroyeth sin who, knowing this, adoreth him ; he 
attaineth the region [of that Agni], enjoyeth the full limit of 
existence, passeth his life in glory, and his race wasteth not, 
‘We support him in this and other regions who, knowing this, 
adoreth him [the Ahavagiya fire.”] 

L2 
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Szcrion XIV. 

1, They [the different fires together] said : “ Child Upako- 
sala, {we have now explained] to you the knowledge relating 
to ourselves and to the soul. Your tutor will explain+o you the 
fruit of that knowledge.” [At this time] the tutor returned 
{from his pilgrimage] and addressed his pupil, [saying]: ‘“O 
Upakosala !?* 

2. “Sir,” returned he. ‘Child, your appearance shines 
like that of the knowers of Brahma: who has given thee in« 
struction?” “He replied: [as ifto make a secret] “ Who will 
inatruct me, Sir?” And then pointing to the fires said [of them]: 

‘ “These verily that are thus, were otherwise.” “Did they, child, 
speak unto you ?” inquired the tutor. 

8. “Even so,” responded the pupil. [The tutor said}: “Child, 
they have spoken to you about regions, I too will speak to you 
about them ; as water attacheth not unto the leaf of the lotus, 
so doth sin attach not unto him who understands them.” “ Re. 
late it then unto me, Sir,” said {the pupil] unto him, 





Szcrion XV. 

1. “That being who is seen within the eyes, is verily the 
soul,” said [the tutor.] “ He ia deathless and fearless; he is 
Brahma; should any ghee or water drop on him, that passeth 
away. 

2. “He is called Safiyadvéma ; all adorable objects [véma] 
merge into him; all adorable objects merge into him who 
knoweth this, 

8. “Oh! he is verily the great Receptacle, for all adorable 
objects merge into him; all adorable objecta merge into him 
who knoweth this, 

4. “It is verily Refulgent [Bh&mani], for it shines every 

-where* He becomes refulgent every where* who knoweth 
this. 


* Lit, in all regions. 
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5. “Now, whether any funeral service be performed with re- 
ference to him (the knower of the Refulgent] or not, still after 
death he obtaineth the regents of the sun-beams [Archi] ; thence 
he passeth to the regents of day, [Aha,] thence to the regents 
of the light fortnight, thence to those of the six months during 
which the sun moves to the north of the equator, thence to those 
of the year, thence to the sun, thence to the moon, and thence 
to the regents of lightning ; whence an unearthly being 

6. “Takes such knowers to [the region of ] Brahma. This 
is the way to gods [Deva patha] ;—this the way to Brahma 
{Brahma patha.} Those who betake to this path return not— 
verily return not—to this mortal sphere.”* 


Szcrron XVI. 


1. Verily that which bloweth, is sacrifice [Yajna,] for blow- 
ing it purifieth all this. Because blowing it purifieth, hence 
is it Yajna, of which mind and speech are the two paths. 

2. Of the two paths the first is purified by Brahm4t through 





6 * * * “He takes away such knowers to the Brahma” in the 
Satyaloka [the region of truth], as is evident from the allusion to the 
goer, the place to go, and the conductor. In the attainment of the 
true Brahma, such expressions would be inapplicable ; in that cage, “ be- 
eoming Brahma he attained Brahma,” would be the most appropriate 
expreasion.t 


* Lit, Region of the descendants of Manu. 

{Sscrifices with the juice of the moon plant are performed by four officiating 
pricats ; of these the first is called Brehm&, end his office in to nuperintend the per- 
formance and to instruct the other priests in their respective dutiss. Tho second, 
‘Hoté, pours the oblations on the fire; the third, Adbaryyu, repeats the Yojur 
‘Vedio mantras, and the fourth, Udgété, singeth the Sima hymns. 

¢ The drift of the srgument is that in the attainment of the all-perrading trathfut 
Brahma, no travalation to a higher sphere or the reliance on asy partioular' guide 
or path is necessary, the attainment being immediate and independent of all 
aeoondary means. 
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his mind. The second is purified by the Hoté, the Adharyyn and 
the Udg&t4 through speech. In such cases where & Brahmé, 
after commencing the morning ritual, but before the recitation 
of the closing verses of the Rig, speaketh, 

8. The last of the two paths may be purified, but the former 
in defiled, and the sacrifice goes wrong as the man of one leg 
ora one-wheeled car goeth astray. On the failure of the 
sacrifice, the institutor faileth, and by the performance of that 
ceremony becomes sinful. 

4. Next, where, after the commencement of the morning 
ritual, but before the recitation of the closing Rig verses, the 
Brahmi speaketh not, [the performers of the ceremony] purify 
both the paths, and none is defiled ; 

5. And as 8 man walking on two legs or a car mounted on 
two wheels standeth firm, so doth such sacrifice stand firm ; in 
the confirmation of the sacrifice, the institutor standeth firm, 
and the performers of the ceremony become great. 


Szcrion XVII. 


1, Prajépati reflected on regions, and from the reflected ex- 
tracted their essences, viz. Fire from the earth, Air from the 
sky, and the Sun from heaven. 

2. He reflected on the three gods, Fire, Air and the Sun, 
and from the reflected extracted their essences, viz., the Rig 
from Agni, the Yajus from Vayu [air,] and the Séma from the 
Sun. 

8. He reflected on the three-fold knowledge and from the 
reflected extracted its essences, viz. [the word] Bhu from the 
Rig, [the word] Bhuvah from the Yajus aud [the word] Sva 
from the Sfma. 

4, {In the performance ofa ceremony] should any Rig hymn 
sbappen to be misused [the performer of that sacrifice] should 
offer an oblation to the gérhapatya [household] fire, [saying]: 
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May thia prove acceptable te Bhu!” [Bhuh Shvéhé.] [The 
Rig in that case} by its essence end majesty corrects ali the 
improprieties of the Yajna, as far as they relate to the Big 
hymns. 

5. Now should any Yajus-hymn happen to be misused, 
[he] should offer an oblation to the Dakshina [Southern] fire, 
[saying] : “May this prove acceptable to Bhuvah !” (Bhuvah 
Shvéhé.] [The Yajus in that case] by its essence and majesty 
corrects all the improprieties of the Yajna, as far as they relate 
to the Yajur hymns. 

6. Now, should any Séma hymn happen to be misused, he 
should offer an oblation to the Ahavaniya fire [saying] : “ May 
this prove acceptable to Sva”’ (Sva Shvahé.] [The S4ma in 
case] by its essence and majesty corrects all the improprietiea 
of the Yajua, as far they relate to the Sama hymns. 

7. As gold is corrected by borax, and silver by gold, and 
tin by silver, and lead by tin, and iron by lead, and wood by 
iron or leather, 

8. So doth the majesty of these regions, these gods and of 
these three systems of knowledge, correct the improprieties 
of the sacrifice. That sacrifice becomes efficacious of which 
the Brahm is conscient of all this. 

9. That sacrifice slopeth to the north* of which the Brahmé 
knoweth all this. With reference to the Brahm4 who knoweth 
all this there is this verse [extant]: ‘‘ Whenever any flaw hap- 
peneth in a ceremony [this knowledge of the Brahmé] setteth 
every thing to right.” 

10. Such a willing Brahmé is verily the chief priest. Like 
as warriors are defended by their mares,t so doth auch a 


* 1, e. it prepareth the way to the attainment of knowledge. ‘The way of the 
joni is called Uifaramérge, or the “northern passage," and that which slopes 
towards it necessarily makes that passage easy of acquisition. 

4 It is a common notion with Oriental warriors thet in speed, bottom and 
courage, mages are superior to horses, and that in the battis field the former exert 
their utmost, often at the risk of their own lives, for the preservation of their riders. 
Te is on this scoount that the Mabratta cavalry is invariably supplied with mares. 
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knowing Brehmé preserve the sacrifice, ite institutor, and all 
the officiating priests. Therefore, of a truth, such knowing 
Brahmés should perform ceremonies and not those who know 
not—not those who know not [their duty]. 


FIFTH CHAPTER 


Szorton I, 


* I. Om! Verily he becomes the eldest and greatest who 
knows the Eldest and Greatest (jesta-srestha,) Life is verily 
the Eldest and Greatest. Z 

2. He who knows that which is the Envelope [of the world ; 
Basistha] becomes the protector of his people. Speech is verily 
the Envelope. 

8. Verily, he becomes firmly placed in this and the next 
world who knows the Steady [Pratist’ha.] Verily vision is the 
Steady. 

4, He who knows the Sampat [fortune,] obtains what- 
ever is desirable in this or the other world. Audition is verily 
the Sampat. 

5. He who knows the Receptacle [Ayatana] verily becomes 
the receptacle of his people. The mind is verily the Receptacle, 





2. Basishtha” the envelope or cover of this world, from Visa ;— 
or wealthy, from Bass wealth. Speech is described ag the Envelope, 
because it comprehends all; or Wealthy because wealth may be earned 
by it. 

"s: Vision is the chief agent through which the nature of high and 
low grounds are ascertained, and therefore it is described as the Steady. 

4. Through the cera the Vedas are heard, and through the know. 
ledge thereby acquired, men altsin to prosperity, hence ia audition call- 
ed the Sampat. . 

5. The mind being the receptacle of all our knowledge. 
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6.* Now, these organs of sense quarrelled about their 
[respective] superiority, each proclaiming: “I am the chief; I 
ar the chief.” 

7. They, the organs, repaired to the Patriarch Prajépati and 
enquired : * Lord, which of us is the chief?” Unto them said 
he: “Of you, he, whose departure makes the body to appear 
as worthless, is the chief.” 

8. Ofatruth, Speech departed [from the body] ; it returned 
after a year’s absence and said [to the other organs] : “ How did 
ye survive my separation?” “In the same way,” replied they, 
in which the dumb, without speaking, breathes through [the 
agency of] hia life, seeth by his eyes, heareth by his cars, aud 
reflecteth in his miud.” Speech resumed his place. 

9. Verily, Vision departed [from the body] ; it returned after 
a year’s absence and enquired [of the other organs] : * How did 
ye survive my separation?” “In the same way,” replied they, “in 
which the blind, without secing, breathes through [the agency 
of] his life, speaketh through the organs of specch, heareth by 
his ears, and reflecteth iu his mind.” Vision resumed his place. 

10. Ofa truth, Audition departed [from the body] ; it re- 
turned after a year’s absence and cnquired [of the other organs]: 
“ How did ye survive my separation?” ‘In the same way,” 
replied they, “in which the deaf, without hearing, breathes 
through [the agency of] his life, speaketh through the organs of 
speech, seeth by hiseyes, and reflecteth in his mind.” Audition 
resumed his place. 

11. Ofa truth Mind departed {from the body] ; it returned 
after a year’s absence and enquired [of the other organs :] “How 
did ye survive my separation?” “In the same way,” replied they, 
“in which an infant, without possessing the power of reflection, 
breathes through [the agency] of his life, speaketh through the 
organs of speech, sceth by his eyes, and heareth by his ears.” 
Mind resumed his place. 

12. Next verily did Life attempt to depart; and in the 

* There is an error in the numbering of thie terse in the San-krita text, 
M 
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very attempt, asa mighty charger, when whipped, placks out 
from their places all the pegs to which its feet may be tied, 
did it dislodge all the organs of sense. They approached it and 
said: “Lord, remain in thy place; thou art the greatest of us 
all; pray, depart not.” 

18. Next of a truth Speech said untoit [Life]: “The qua- 
lity of enveloping all, which belongeth to me, is due to thee.” 
Then did Vision say unto it: “The quality of steadiness, which 
belongeth to me, is due to thee.” 

14, Then did Audition say unto it: “The quality of being 
fortunate, which belongeth to me, is due to thee.” Then 
did Mind say unto it: ‘the quality of containing all, which 
belongeth to me, is due to thee.” 

15. Verily neither speech, nor vision, nor audition, nor 
mind is worthy of its name. Those functions all belong to life ; 
from life proceedeth all.* 


Szcrion II. 

1. Of truth it [life] enquired: “ What should be my food ?” 
They replied: “ whatever is food for beasts and birds} is meet 
food for thee.” Therefore, verily all that is entable belongeth 
to life; hence ana [exertion] is its self-evident name, For 
him who knoweth this, verily there is nothing that ia not appro- 
priate food. 

2. Of a truth it enquired: “ What shall be my raiment?” 
“Water :” replied they. Hence people at their meals begin 
and end with water.t It [always] obtains its raiment ; it never 
remains naked.§ 

© S‘afikara takes great paina to explain to his readers that the parable of the life 
and the organs of sense, is intended to illustrate the auperiority of life over the 
other organs, and that in reality there never was any departure or dispute of the 
kind, We think, be might heve spared himself the trouble without the danger of 
any body being led astray. The similarity of the tale to the story of the belly 
and the membera need scarcely be noted. 

$ Literally, dogs and vultures. 

$ This refers to the formal washing of the mouth at the beginning and at the 


end of meais prescribed by the Smritis (Achamuna) and does not enjoin any especial 
Grinking or washing, exys S’aitkara. $ Freely translated, 
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8. Satyakéma son of Jabélé, having explained the above 
to Gos'ruti son of Vyéghrapéda, said: “Were you to explain 
this to the withered stump of a tree, it would shoot forth 
new leaves and branches.” 

4. Now, should any body wish for greatness, having observ- 
ed the usual restrictions on the day of the new moon, he 
should, on the night of the full moon, husk [the seeds of] all 
{such] annuals [as are available in or about a town] ; beat the 
same with curds and honey, then pour [a spoonful of] the 
mixture into the fire in lieu of clarified butter, saying: “ May 
this prove acceptable to the eldest and greatest (Jyést’hiya 
S'rest’h4ya swabéh) ;” and preserve in the mixing pot whatever 
might remain in the oblation spoon. 

5, Then offering an oblation to the fire with the mixture in 
tieu of clarified butter, saying: “ May this prove acceptable to 
Vasist?ha:” (Vasist’baéya swabéh) he should preserve in the 
mixing pot, whatever might remain in the oblation spoon. 
Then offering an oblation to the fire with it in lieu of clarified 
butter, saying: “May this prove acceptable to Pratisht’h4,” 
(Pratis’hdya awahéh), he should preserve in the mixing pot 
whatever might remain in the oblation spoon, Then offering 
an oblation to the fire with it in lieu of clarified butter, saying : 
“May thie prove acceptable to Sampat,” (Sampadéh swaldh) 
he should preserve in the mixing pot whatever might remain 
in the oblation spoon. Then offering an oblation to the fire with 
it in lieu of clarified butter, saying: ‘‘ May this prove acceptable 
to Ayatana,” (Ayatanaya swahéh,) he should preserve in the 
mixing pot whatever might remain in the oblation spoon. 

6. Next, approaching the fire and taking the [the remains 
of the] mixture in his joined hands, he should slowly repent ; 
“Thy name is ama! Ali this abide by him! He is the eldest, 
the greatest, the king of all, the lord of all! May he make 
me the eldest and greatest, and bestow on mc kingdoms and 
empires! I shall become every thing!” 

7 Then while repeating the verse: “ We long for the best 

m2 
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and all-sustaining food of that god, [who is] the prime cause 
‘of all, [that we may] quickly meditate ov [the soul of] that 
adorable [being],”* be should take a mouthful at the end of 
every foot [of the verse] and drink the residue at the end. 

8, Then washing the vessel in which the offering was kept 
which is shaped like a kafien (a musical instrument) or a 
chamasa (spoon), he should lie down on a deer skin, or on 
the ground behind the fire, without speaking and careful 
so as to avoid dreaming. Should he in sucha state dream of 
women, he may know that his sacrifice has proved fruitful. 

9. Hence is the verse: “ Whenever in course of the per- 
formance of a ceremony the performer with some worldly ob- 
ject in view, dreameth of women he should rest assured from 
the dream—verily from that dream—that the ceremony has 
proved fruitful.” 





Sxcrion II. 

1. Of atruth, Setaketu Aruneyat repaired to the court 
(of the king] of Pafichéla, Unto him said Pravéhana Jai- 
vali:t “Boy, has thy father given thee instruction?” ‘“ Yes, 
Sir, he has,” replied he, 

2. {Jnivali enquired]: * Know ye where men rise to from this 
earth ?” ‘No, Sir,” [replied he}. “ Know ye how they return ?”’ 
“No, Sir,” [replied he]. “Know ye where the Deva Yana, and 
the Pitri Yana divide?” ‘No, Sir,” [replied he]. 

3. “Know ye why yonder region [where men rise to after 
death,] does not fillup?” “No, Sir,” [replied he]. “ Know 
ye why the fluids of the fifth oblation are called Purusha ?”’ 
“No, Sir,” [I know not, replied he]. 

* The following are the words of the verse arranged in feet: 

“Of tbat prime couse of all, the sun, [@faaqt] we long” (a mouthful). 

“We the god’s food" (ditto). 

\ Best and all-sustaining”’ (ditto). 

“ Quickly we meditate on the adorable’ (the remainder of the misture), 

+ Araneya grandson of Arani. 

$ The king, son of Jivala, a kaletriya. 
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4, “How came you then to say that you have got instruc- 
tion? how can you say he is instructed who knoweth not {what 
I have enquired] ?” He [the boy] returned sorrowfully to his 
parent and said: “ Verily, without giving me instruction, lord, 
you said that you have. 

5. “That wretched king asked me five questions, and I 
could not answer even one of them.” He [the father] said, “I 
know not the reply to even one of the questions you have put 
to me; had I known them why should I have refused thee?” 

6, He [the father} of the Gautama gotra repaired to the 
house of the king. On his arrival, the king performed the 
duties of hospitality. In the morning he fof the Gautama 
gotra] appeared in the king’s court. Unto him said [the king] : 
“© Gautama, ask for what y@u think to be the best of all 
worldly objects.” He replied: “Let those worldly objects 
remain with thee, [I seek them not]: Oking, explain unto me 
what you asked of my son.” 

7. He [the king] waa afflicted; he ordered him, saying: 
“ Remain with me foratime.” He [also] said: “ Since you have 
thus enquired, and inasmuch as no Br&éhman ever kuew it 
before, hence of all people in the world, the Kshetrias alone 


7. “He,” the king, ‘was afflicted” by the idea how he could 
impart the sacred knowledge to the Brahman. But knowing that they 
should not be refused a favour and that he should instruct the applicant 
in due course, he ordered him to remain by him, and in order to ask 
pardon for the cause of his refusal and delay by explaining his object, 
said to him, Although all learning belongs to Brahmans, since you have 
acknowledged your want of information, by the interrogatory, ‘* Relate 
unto me” the nature of that knowledge ; listen to what I have to say. It 
isa well-known fact that heretofore Brahmans knew nothing of this 
subject, nor were they guided by this knowledge; the Kehetria 
race alone, in this world, are its professors; hitherto it has been 
preserved among them from generation to generation. I shall relate 
it now unto you, and henceforward it will remain with the Brahmans. 
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have the right of imparting instruction on this subject.” He 
farther continued :* 


Szcrion 1V.+ 
1. “Verily, O Gautama, yonder region is fire; of that fire 
the sun is the fuel, the light of the sun is its smoke, the days are 
its flame, the moon is its charcoal, and the stars are ita scintila- 
tions. 
2. “On that fire the Devas offer their faith in oblation ; 
therefrom proceedeth the Soma rfjé.t 


Sxcrion V. 

1. “O Gautama, Parjannya§ée verily fire, the wind is its fuel, 
the cloud is its smoke, the lightning its flame, the thunderbolt 
its charcoal, and the rolling of clouds its scintilations, 

2. On that fire the Devas offer the Soma r4jé in oblation, 
and therefrom proceedeth rain. 


* Considering thet the Brahmans bave been the sole repositories of the sacred 
writings of the Hindus for more than throo thousand yeare, the existence of this verse, 
eo prejudicial to the interest snd dignity of the priestly caste, speaks volames in 
favour of the authenticity of the Chhéndogya Upanishad If any liberty bad 
‘been taken, it is hard to suppose, that the Brahmans would have spared a veree 
which ascribes the origin of the most important element of the Vedic theology, ite 
ispensation of a future state, to their rivals the Kebetries, It would seem from it 
that the religion of the Brabmans once incladed only the ceremonials and sacrifices 
‘of the Veda and omitted its metuphysica ; scoordingly we hearin the mantra Varna : 
“ the Brahmans represent the One as many Agni, Yuma, Mataris'vé, &c.!” 

we om fast weet xhn 
wf ae arafcwrnars: | 

‘The subject ie of great importance and deserves further enquiry. 

+ This and the next six sections allegorically describe the concatenation of 
netural causes which, according to the expounder, produces the creation. 

+ Safikara explains the Devas to mean the human organs of vision, audition, &c. 
and the Somaréja the form which performers and institators of sacrifices assume 
after death. 

§ Parjannya is described, by Saiikera, as the presiding deity of rein andehe Purdnes 
identify him with Indra, 
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Section VI. 

1. “O Gantama, the earth is verily fire, the year is its fuel, 
the sky its smoke, the night its flame, the quarters are its char- 
coal, and the intermediate quarters its scintilations. 

2. “On that fire, the Devas offer the rain in oblation, thence 
proceedeth aliment, 


Szcrton VII. 

1. “O Gautama, man is verily fire; of that fire speech is 
the fuel, breath is the smoke, the tongue is the flame, the eyes 
are charcoal and the ears scintilations. 

2. “On that fire, the Devas offer the aliment in oblation, 
whence proceedeth productive power. 





Szcrton VIII, 
1. “O Gautama, woman is verily fire. 
* * * * * * * 
2. “On that fire the Devas offer their productive power in 
oblation, thence followeth conception, 


Sxction IX. 

1, “This [is the reply) to [your query] ‘ Why is the water 
of the fifth oblation called Purusha.’ The deing [thus origi- 
nated} after lying in the amnion for about ten months takes 
his birth. 

2. ‘After birth he lives to the end of the alloted period of 
his life.* On his death and transition to a,hereafter,t his sons 
carry his corpse away for consignment to the fire, whence he 
came and was born.} 


© Jévaddyusham, The period he is destined to live through the effect of bis 
actions in « former life. 

+ Le, tue place of his reward snd panisbment. 

+ His birth having proceeded from the aforesaid oblations to the several fires. 
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Szcrron X. 

1. “Of them [men so created] those who know this [origin 
of the Purusha] and those who worship God with faith and 
penance, in a desert, repair after death to [the regent of } light 
[Archi ; thence to [that of] thé day [Aha], thence to [that of] 
the light half of the moon, thence to [that,of] the six months 
during which the aun has a northern declination [Uttaréyana], 





1, Tothe query, “Know ye where men rise to from this earth 2” 
an answer is now accorded, “Of them,” i.e. of the men inhabiting 
this region, i. e. householders having the right to study this subject ; 
“those who know this ;” i. e. know the relation of the five fires ; their 
birth successively from the several fires, such as the sky, &c. and 
that they are the type of the fire, and that the five fires constitute 
their souls, ‘‘ How do you deduce from the expression: ‘Those who 
know this,’ “that the parties should be householders and none 
else?" Because it is [immediately after] said, that those householders 
who know this not, and are devoted exclusively to sacrifices, dedion- 
tiona of tanks, &c, and charity, go to the region of the moon by a 
darksome path, &c. and that those who live in deserts, such as sages 
and hermits, who discharge their religious duties by faith and penance, 
like unto those who know this, go by the path of light, &. (Archi) 

-the only remaining class is the {conscient} householder, and couse- 
quently it is to him that the verse alludes.” 

* * * * * * * 

The means of transition and the kind of immortality assigned to the 
householder conscient of hie relation to the fire, &c. and to the dwellers 
of the forest have been declared to be the same, It follows therefore that 
knowledge with reference to the latter is redundant, and yet the S’ruti is 
opposed [to such a deduction, for we hear:] “ Neither the performers 
of sacrifice nor the igndtant hermit attain to that [immortality]. (The 
passage): “He [the Deity} supports not in immortality those who know 
him not,’* would also be against it. No, aach would not be the case, the 
object of the expression “immortality” (Wye) (in such phrases] being 
& temporary existence fasting only to the period of the destruction of 
the earth. Thus asy the expounders of the Purdpas: “ Infnortality 
means, the period to the destruction of the earth.” The passages— 
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2. “Thence to {that of] the year; thence to {that of] the 
sun; thence to {that of} the moon; and thence to [that of] the 





“The performers of ceremony attain not to that: “ He supports 
not in immortality those who know him not :” apply to extreme or final 
immortality Cwrafaawawta) ; therefore thére is no inconsisteucy. 
You cannot aay that the passages—‘They come not here again :’* 
“They pass not again through this mandane transmigration:'” would 
be opposed to such a deduction ; because of the terms, “ this mundane,” 
and to this” [which at once indieste the true meaning]. Ifthere were 
no return at all, the terms, ‘ This mandane” and “ to this” would be 
useless. Nor can you say that those terms are mere expletives, for the 
expression “no return” (waTef#) implies an absolute negation of 
return, and to apprehend from it any chance of return is absurd ; while 
for the gake of the worda “this” and “to this” (twa C¥) a return 
somewhere must be assumed. 

It is not to be believed that those who rely on the truth of the 
moxims: ‘(God is) truth :” “ [He is} one without a second :” have 
any transition by the meridional path, (The path of light afore- 
said) ; since there area hundred passages (to the effect that such 
people] “becoming Brahma, obtains Brahma,” “therefore they are 
become every thing ;” ‘Their animal powers never depart ;” “ Even 
here they merge into the Deity.” Why not suppose that the mean- 
ing of such passages is that at the time of transition from this 
earth the animal powers depart not from the soul, but go together 
with it? No; You cannot. Because that would be opposed to the text : 
* Even here they merge into the Deity.” The departure of the soul be- 
ing evident from the passage: ‘ All the vital airs follow {the soul] ;”” 
it is not to be suspected that they ever depart from it. May it not be 
that because the course of the liberated (#t®) is different from that 
of other people, and it may be doubtéd whether in his case, the vital 
airs depart with the soul or not, thia paasege [definitively} settlea [the 
point by the words] “Therefore they depart not!” We aay in reply, 
that in that case the text: “even here they merge into the Deity” 
becomes absurd ; for taken apart from the vital airs, the soul cannot 
be said to have any motion or even individuality,* the soul being 

 Jieatoa, ture of a being ; the soul as possessed of motion and sensttion, 

N 
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lightning ; thence au inhuman being takes them to [the region 
of] Brahma. This is the way to the gods [Deva Yana.]* 

8. “Now those villagers who accomplish their religious 
duties by the performance of sacrifices (ishta), by the dedica- 
tion of tanks, wells, halting-places, &c. (purta), and by charity 





formless and all-pervading. Its association with those aira causes its 
individuality like sparks from a fire (which owe their individuality to 
inflammable particles and not to any inherent individuality of their 
own) ; consequently you cannot assign to it any individuality or motion 
when apart from them, Thereof the Sruti itself affords sufficient, 
proof. 

You cannot assume that a particle of the Universal Soul (lit. sat or 
truth) breaking off from it, becomes the individual soul, and that it 
again penetrates through that Universal Soul.t Hence the passage, 
“thereby [by the meridional path or an imaginary foramen on the crown 
of the head] coming abore, he obtains immortality” implies that the 
transition of those who adore the Brabma as possessed of attributes, 
takes place through the artery (aif) calied Susumna, and that their 
immortality ia only comparative and not absolute, “ In that (region) there 
in a city unassailable by all othera:’” ‘There is nn exhilarating ricy 
Jake,”"—and such like passages being the adjectives to their Bramha 
loka, (region of Brahma of the Brabmachéris.) From these arguments 
it is evideut that those householders who know the five fires, the in- 
habitants of forests such as Vinaprastha, (ascetics) and the Parivrsjakas 
(mendicants) including those Brahmachéris who observe the rules of 
their order all life through—-men who fulfil their religious obligations, 
by reliance on the dictates of the séstra and by penance,—as also those 
who, according to another Sruti, adore the trathful Bramha Hiranya- 
garbha, are the people who “ attain to Archi,” (light) that is the pre- 
siding deity of Archi, and the other regions described in the text 
and not the adorer of Brahma without attributes [whose reward is im- 
mediate emancipation. ] 

* Vide ante, p. 77. 


+ For according to the Srati: “It is without parts; It is without action: It 
is all tranquil, &e.""—A’nandagiri, 
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beyond the boundary of the altar (datta}, are borne, after death, 
to [the regent of ] darkness [dhuma.] From [the regent of ]dark- 
ness [they proceed} to [that of ] the night; from [that of] the 
night to [that of] the dark fortnight; from the dark fortnight 
to [that of ] the six months during which the sun has a south. 
ern declination; from the six monthe of the winter solstice 
they attain not the year; 

4, [But] thence [they go] to [the region of] the Pitris ; 
from [the region of] the Pitris [they go] to the eky, and from 
the sky to the moon. That moon is the king Soma. They are 
the food of the gods. The gods do eat them. 

5. “ After remaining there for such time as the effects of 
their actions last, they return by the road to be prescribed, i. e. 
thence to the sky, and from the sky to the wind; after becom- 
ing wind they become smoke, and from the smoke the scattered 
cloud is formed. 

6, “From the scattered cloud proceeds condensed or rain- 
ing cloud, which rains, From that proceed rice, corn, annuals, 


4, Since the lunar sphere [lit. moon] itself is the food of the Devas, 
those who attain to that region, becoming s part thereof, must 
likewise be their food. If then by the performance of ceremony men 
become the food of gods, such ceremonies are sources of mischief ? Na, 
thore is no mischief in that. The object of the expression is to 
indicate that they become dependant, for the gods eat not by putting 
things in their mouth. They only become the dependants of the 
gods, such as are wives, servants and domestic animals. We see the 
word (anna) food used to express dependants; thus “ striyo annam” 
[the wife is 8 dependant] ; “pasava annam” [domestic animals are 
dependants] ; “ viea annam rajndm,” [the vasya ix a dependant of the 
king.] And inasmuch as wives, servants, and domestic animals, 
notwithstanding their being intended for the enjoyment of others, 
are not without enjoyment of their own, so the performers of ceremo- 
nies, notwithstanding their destination for the gratification of the gods, 
have some €njoyment for themaelves. 

x2 
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trees, sessamum, lentils and the like. Now, verily it is difi- 
cult to descend therefrom.* Those who eat rice and procreate, be- 
come manifold, 

7. “Thereof he, whose conduct is good, quickly attains to 
some good existence, such as that of a Bréhmana, a Kshetriya 
ora Vaisya. Next, he who is viciously disposed, soon assumes 
the form of some inferior creature ; such as that of a dog, a hog, 
or a Chandala, 

8.‘ Now, those who have not come to either of these two 
ways—become small creatures of repeated birth. They are 
born and they die, This is the third place or ‘ receptacle.’ This 
is the reason why the place [where men go to after death] 
filleth not. This is the reason why [this career] should be de- 
tested : thereof is the verse : 

9. “ The robber of gold, the drankard who drinks spirit, the 
defiler of his master’s bed, and the murderer of a Brihman, are 
debased and filthy, and fifthly, so is he who associates with these 
four,” 

10. Now, he, who thus knoweth the five fires, never be- 
comes affected by sin, even if he associate with these vicious 
people. He remaineth pure and holy and of virtuous region, 
who knoweth—verily who knoweth—this, 


Szortox XT. 

1. Préchinaséla son of Upamanyu, Satyayajna son of Pu- 
Insha, Indradyumna son of Bhéllaba, Jana son of Sirkaréksha, 
and Budila son of As‘vatarés'a were great householders and 
Inowers of the Veda, They met together and discussed: 
“ Which is our soul and which is Brahma?” 

2, [Being unable to come toa conclusion}: They decided, 
“ Let us go to Uddalaka son of Aruni, who has lately learned 
of the soul Vais’'vanara.” They repaired to him. 

8. Ofa truth he [Uddalaka] resolved [in his mind] : “ These 
great householders and knowers of the Veda will q.estion me, 

© Tt is not distinct whethor the descent ia to be from the cloud or from the rics, &o. 
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but I shall not be able to explain all their queries, I should 
therefore point out to them some other tutor.” 

4. He said to them: “ Sirs, Let us go to As'wapati, son of 
Kekaya, who hath lately learned of the soul Vais’wanara.” Of 
a truth they went to him. 

5. He [As‘wapati] caused [his dependants} to receive them 
with due reapect. Ou the morrow, appearing before them, [and 
offering some wealth] he (asked them to accept thereof, but 
being refused and thinking that he had committed some fault] 
said: “ There is no thief in my kingdom, nor misers, nor 
drunkards, nor neglecters of the household fire, nor ignorant 
people, nor adulterers much less adulteresses,” and [on being 
told that they sought not wealth, thinking that they refused, 
because his offering was insufficient,] continued : “ Venerable 
Sire, I wish to perform a sacrifice, and at that sacrifice the 
allowance of an officiating priest shall be offered to each of 
you. Remain with me Sirs [for a time].” 

6. They replied: “ Give that to your guests what they seek : 
you know of the soul Vais'wAnara, explain that unto us.” 

7. He answered them : “I shall tell you (about it] to-mor- 
yow morning.” Op the morrow they came to him, bringing the 
‘usual sacrificial woods with them. Without investing them 
with the Bréhmanical thread, he said : 





Suction XII. 

1, “O Aupamanyava, to which soul do you offer your 
adorations ?”* ‘To the heaven [diva], O king, O Lord :” [ro. 
plied he.] “The soul,” returned the first, “whom you adore 
is verily the glory [Sutejé] of the Universal Soul (Vais’wénara,) 
hence it is that the juice of the moon plant is seen to be well 
and fullyt expressed in your family ; 

* Lit. What soul do you adore. 

+t Promta from pre “‘ well,” and auéa the moon plant, and Asufa from dng 


“full” “complete” and uta, The first term is upplied to the expression of 
the juice for fn occasional, the latter for the daily, sacrifics, 
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2. And you consume food [with good appetite] and be- 
hold dear objects,* [for] he consumeth food [with good appe- 
tite] and beholdeth dear objects, and his race becomes pos- 
sessed of Vedic glory, who thus adoreth the soul Vais'vinara. 
[The heaven] is verily the head of that Soul. Your head 
would [however] have fallen off [thy neck,] had you not come 
‘unto me.”+ 


Section XIII. 

1, He next addressed Satyayajna son of Pulusha, saying ; 
“O chief,t to which soul do you offer your adorations ?” “To 
the sun, O Lord, O king” [replied he. Aswapati] said, ‘The 
soul, whom you adore, is the all-pervading form [Vis’varupa] 
of the Universal Soul ; hence many forma (conveniencies) are 
seen in your family ;” 

2. “Mules yoked to carts, follow you; [even] your maids 
are adorned with necklaces ; you consume food [with good appe- 
tite] and behold dear objects ; (for) he consumeth [well his] 
food, and beholdeth dear objects, and his race becomes possess- 
ed of Vedic glory, who thus adoreth the Universal Soul. The 
sun is the eye of that Soul. You would have [however] be- 
come blind had you not come unto me.” 





Szction XIV. 


He then said to Indradumna Bhillaveya; ‘“ O descendant 
of Byéghrapéda! to which soul do you offer your adora- 
tions?” “ To the winds, O Lord, O king :” [replied he. Aewa- 
pati] said: “The soul whom you adore is [one of] the various 
courses [prithakvartmé] of the Universal Soul; hence various 
armies submit to you, and varied trains of chariots follow you, 


* i, e, Your descendants dou’t die before you. 

+ The heaven being only a part, should not be adored as the Universal Sont 
iteelf; those who edore it x auch are finble to the punishment eforesud; 40 on 
of the following sections. A’sandagiri.> 


tf Lit. Worthy of being reckoned as the first. ‘ 
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2. And you consume food {with good appetite) and behold 
dear objects (for) he consumeth [well his] food and beholdeth 
dear objects, and his race becomes possessed of Vedic glory, 
who thus adoreth the Universal Soul. The wind is the breath 
of that Soul. Your breath would have [however] passed from 
you, had you not come unto me.” 


Section XV. 


1. He then said to Jana, “O Sfrkarfkshya, to which 
soul do you offer your adorations»” “To the sky, O Lord, 0 
king:” [replied he. Aswapati] said, “The soul, whom you 
adore is the multiform manifestation [Vahula] of the Universal 
Soul, hence‘are you full of wealth and tenants ; 

2. And hence do you consume food [with good appetite] 
and behold dear objects ; for he consumeth [well his] food and 
beholdeth dear objects, and his race becomes possessed of 
Vedic glory, who thus adoreth the Universal Soul. The sky is 
the trunk of that Soul. Had you not [however} come unto 
me, thy trunk would have dried up.” 


Secrion XVI. 


1. He then said to Budila Aswataréswa, “O Bydghra- 
pada, to which soul do you offer your adorations?” “To 
water, O Lord, O king,” [replied he. Aswapati} said: “The 
soul whom you adore is the wealth [rayi] of the Universal 
Soul; hence are you wealthy and healthy, 

2. And hence do you consume food (with a good appetite) 
and behold dear objects ; [for] he consumeth [well his] food 
and beholdeth dear objects, and his race becomes possessed of 
Vedic glory who thus adoreth the Universal Soul. The water 
is the pelvic region of that soul. Had you not [however] come 
to me, your pelvic region would have been severed from your 
body.” 
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Szction XVII. 

1. He then said to Uddalaka Aruni, “ O Gautama, to which 
soul do you offer your adorations?” “To the earth, O king, 
© Lord:” [replied he. Aswapati] said, “the soul whom 
you adore is the feet of the Universal Soul, hence are you well 
established in descendants and cattle. 

2. “And lence do you consume food [with a good appe- 
tite] and behold dear objects; [for] he consumeth [well his] 
food and beholdeth dear objects, and his race becomes possess- 
ed of Vedie glory, who thus adoreth the Universai Soul, The 
earth is the feet of that Soul. Had you not [however] come 
to me your feet would have lost their energy.” 


Srcrion XVIII. 


1. Next, addressing them all, he said, “ You consume 
food, knowing the Universal Soul to be many; but he, who 
adoreth that Universal Soul* which pervadeth the heaven and 
the earth,+ and is the principal object indicated by [the pro- 
noun] I, consumeth food every where and in all regions, in every 
form and in every faculty. 

2. “ Verily of that All-pervading Soul, the heaven is the 
head, the sun is the eye, the wind is the breath, the sky is the 
trunk, the moon is the fundament, and the earth is the feet, 
‘The altar is His breast, the sacrificial grass constitutes the hair 


© 1M Sooskrita Bagrarc, which, according to S'ubkara, may mesn, he who 
otdains (nayati) the rewards and pantehment due to the virtue and tice of all man. 
kind (biswén), or he who is the soul of creation viewa and nara, or he whom vil 
mankind reckon ss their oul, ‘The lexicographical meaning of the word ia fire, 
that however is not the object alluded to in the text. 

+ He whose extension s&y is the span between the beaven and the earth, or 
whom the Shistra describes (Zqufa) in detail (q) es extending from the 
heaven to the earth. ; 
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of His body, the household or Gérhapatya fire forms Fis heart, 
the Ann4h4rya-pachana fire forma His mind, and the Ahavaniya 
fire His face.* 


Secrron XIX. 


1, “Therein, whatever food is first brought, that forme the 
first oblation, He (the wise) whu knows it, the first mouthful, 
to be the first oblation, should offer it with the words, “1 offer 
it to Préna” [Préndya swah&b}. Life (Préna) is thereby satisfied. 

2. By the satisfaction of Préna vision is satisfied; by the 
satisfaction of vision the sun is satisfied; by the satisfaction 
of the sun the heaven is satisfied; by the satisfaction of the 
heaven whatever depends upon the sun and the heaven is 
satisfied ; through ita satisfaction [the performer of the sa- 
crifice] is satisfied with [the possession of] descendants, cattle, 
food, splendour and Vedaie glory. 


Section XX. 


1. “Now, that which is the second oblation should be 
offered with [the words] ‘I offer this to Vy4na,” [Vydnéya 
swahab]. Thereby is Vydna satisfied. 

2. “ By the satisfaction of Vydna audition is satisfied ; by 
the satisfaction of audition the moon is satisfied ; by the satis- 
faction of the moon the quarters are satisfied ; by the satisfue- 
tion of the quarters whatever depends upon the moon and the 


* Tho soul is aseamed to be the eum total of five vitel aire, whick support 
the body ;—the pacwma (xvevua) of the Greck philosophers, thoy aro Prius or 
bresth, Vyana or the air diffused all over the body, Apiua the flstua in the lowor 
intestines, Samdus or tho air essontisl to digestion, and Udéus or thet which 
rises up the thapat and passes into the head. 

o 
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quarters is satisfled; through its satisfaction [the performer 
of the sacrifice] is satisfied with [the possession of] descendants, 
cattle, food, splendour and Vedaic glory. 


Section XXI. 

1. “ Now that which is the third oblation should be offered 
with [the words] “I offer this to Apina” [Apduéya ewahdh], 
Thereby is Apna satisfied. 

2. “By the satisfaction of Apina speech is satisfied; by the 
satisfaction of speech Agni is satisfied; by the satisfaction of 
Agni the earth is satisfied; by the satisfaction of the earth 
whatever depends upon the earth aud Agni ia satisfied ; through 
its satisfaction (the performer of the sacrifice} is satisfied with 
[the possession of] descendants, cattle, food, splendour, and 
Vedaic glory. 


Section XXII. 

1. “ Now that which is the fourth oblation should be offered 
with [the words] “ 1 offer this to Samfua,” [Samandya swabdh}. 
Thereby is Samfua satisfied. 

2. “ By the satisfaction of Samana the miud is satisfied ; 
by the satisfaction of the mind the cloud is satisfied ; by the 
satisfaction of the cloud the lightning is satisfied ; by the satis. 
faction of the lightuing whatever depends upon the lightning 
and the cloud is satisfied; through its satisfaction [the per- 
former of the sacrifice] is satisfied with [the possession of} 
descendants, cattle, food, splendour and Vedaic glory. 


Section XXIII. 
1. “Now, that which is the fifth oblation should be offered 
with [the words] ‘I offer this to Udéua’ [Udéuéya swabdh}, 
Thereby is Udéna satisfied. 
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2. © By the satisfaction of Udana the wind [Vayu] is satis- 
fied ; by the satisfaction of the wind the sky is satisfied; by 
the satisfaction of the sky whatever depends upon the sky 
and the wind is satisfied ; through its satisfaction, [the per- 
former of the sacrifice] is satisfied with [the possession of] 
descendants, cattle, food, splendour and Vedaic glory. 


Szcrion XXIV. 

1. “Ile, who without knowing this, performs a fire—sacri- 
fice, [has.the same reward as he] who, forsaking burning coals, 
pours his oblation upon ashes. 

2. “Next, with regard to him who knowing this performs a 
fire-sacrifice, the sacrifice is complete every where and in every 
region, in every form and in every faculty [of the body]. 

8. As reed-tops when cast on fire [readily] burn to ashes, 
so do the sins of him who, knowing all this, performs 2 fire- 
sacrifice. 

4. Therefore verily, were he, who knows this, to offer the 
remnant of his food [even] to a Chand4la, he would effect an 
offering to the All-pervading Soul: therefore is the verse: 

5. “Asin common life, hungry children look up to their 
mothers, so do all creatures look up to the fire-sacrifice (Agni 
hotra)—verily they look up to the fire-sacrifice.” 
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SIXTH CHAPTER. 


Secrion I. 


1, Hari! Om! Ofa truth there lived Swetaketa son of 
Aruni. Unto him said his father, “O Swetaketu, [go aud] 
abide as a Brahmachéri [in the honse of a tutor], for verily, 
child, none of our race has neglected the Vedas* and thereby 
brought disgrace on himeelf.”+ 

2. Ofa trath he having repaired to a tutor, on bis twelfth 
year, and studied nll the Védas to the twenty-fourth year of his 
age, returned home, a vain-minded [youth], confident of his 
k nowledge of the Vedas, and proud. 

8. Unto him said bis father, ‘O Swetaketu, since you are, 
child, so vain-minded, so confident of your knowledge of the 
Vedas, and so proud, have you enquired of your tutor about that 
subject which makes the unheard-of heard, the unconsidered 
considered, and the unsettled settled ?”” 

4. ‘What is that subject, O Lord?” “ Verily, child, as the 
knowledge of {the nature of} a single clod of earth makes 
manifest [the nature of] all earthen objects, [and shews] that 
the various [fictile] fabrications indicated by different worda 
and names are of a truth only earth— 

5. “Child, as the knowledge of [the nature of] a siugle 
[lump of] gold, shows that all articles of gold indicated by 
different words and names, are mere variations of form, but 
in truth gold alone— 


© Lit. not reading qarapeg, 

+ Lit. Has become Brabincbendhe or e friend or relation of a Brélimana, but not 
himself a Brélmana, 

‘The commentator supposes that after this injunction Aruni niust have procoeded 
on a pilgrimage, or else, being s learned man, he would have himself tought his 
son, instead of sending him to s foreign tutor. 
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6. “Child, as by a knowledge of the nail-cutter, all iron 
instruments are known to be modifications of that substance, 
differing only in name and words, but of a truth iron alone, 
so is the subject [I allude to.”] 

7. “Verily my learned tutors [said Swetaketu] know it 
not, Had they known it, why should they have omitted to 
impart it to me? Lord, do you relate that unto me?” “ Be 
it so, child,” said the father. 


Section iI. 


1, “ Before, O child, this was 2 mere state of being* (sat), 
one only, without a second. Thercof verily others say : ‘ Before 


» 1, Sad, is that substance which is mere being or existence ; it is in- 
visible (aye), indistinct, all-pervading, one only, without defect, without 
meinbers, knowledge itself, and that which is indicated by all the 
Vedantas. Tho word eva, ‘mere,’ is used to make the declaration 
positive. But what does it make positive? We say in reply that this 
world, which we sec with its name and form, full of actions and muta- 
tions, was [at ono time in a state of] mere being, and this assertion is 
made positive by the connexion of eva with the word “ it was,” deit. 


© ‘The uso of the word existence would havo perhaps obviated the necessity of 
the periphrasis—“a state of being ;” but oxistonce (ex sistere) according to the 
occidental motaphysicians is tho actuahty of essonce; it is the sot by which the 
eseences of things are actually in rerum natura—~beyoud their cuuses; whereas — 
tho object lere is to imply a stato when things are in tho objective power of their 
eouses i, ¢. before they are produced by their causes, ‘This state is best indicated 
by tho vo ov “that which is” of the encicuts; and wo have therefore usod its 
English oquivalent “being,” and its poriphrasis—or the noarest, though not the 
most elegant, version of tho Sanskrit eat. The Upanishad hero entera upon th 
most important ontological question~a betiof in ro Sy as opposed to ra tyra—in 
ono and not in many fundamental principles of things, and a correct appreciation 
of the term, tRorefore, is of tho utmost consequence, 
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this was non-being, one alone, without a second; from that 
nou-being proceeds the state of being. ” 





When was the world so ? It is replied, “ before,” i.e. anterior to the 
time of the creation of this world. Then is the world not in existence 
now, which you describe was in a state of being before? No, not so. 
Why then the qualification “before?” Even now it is ina state of 
being, and has become the object of our senses by its uame, form 
and other qualifications, and is indicated by the word “ this;” while 
“ before,” i. e. anterior to the time of its creation, it could be indi- 
cated only by the word saé “being,” and understood only by the idea 
of being, and therefore it ia said, “ before this was mere being,” 

‘No substance can be declared before ita creation to be this, of 
such & name and sucha form, and yet its existence can easily 
be conceived, just as on waking from a deep sleep, one feels 
that during his sleep he was merely in existence [but bereft of all 
actions]; so was the world in existence or in a state of being before 
its creation. Again, in this world when oue observes, in the morn- 
ing, 4 potter intent on m nr ares with his clay, and having pas- 
sed the day in another village on his return in the evening, sees a 
variety of pots, pana and other wares, he says these pots and pans 
were in the morning mere clay ; 80 is it said [with reference to the 
world] “ this was in a state of mere being before.” 

“One alone” that is one unconnected with every thing that might 
relate to it. 

“Without s second." in the case of at pitcher or other earthen 
vesnel, there is, beaide the clay, the potter, &c., who give it shape, but 
in the case of the being in question the epithet “ without a second” 
precludes alt coadjutors or co-efficients. “ Without a secoud” (con- 
Bequently means) that nothing else existed along with it. 

But do not the Vaiseshikas include every thing in the word eat, 
being? By them both substances and their qualities are indicated 
by the same word sat, and we accordingly see such expressions us 
“ substance is being” [sat dravyam] “ quality is being” (san guna] 
“ action is being” [eat karma]. 4 
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2. He continued: “but of a trath, O child, how can this 
be? How can being proceed from non-being? Before, O child, 
this was only being, one only, without a second, 


It may be so at present; but the Vuiseshikas do not recognize 
that an object before its creation is in a state of being; on the con- 
trary they maintain the unreality* [asatwa] of objects before their 
creation, and do not wish to uphold (the doctrine) that “the being 
one alone without a second” existed before. Hence it is evident 
that the being here indicated is other than what is indicated by the 
Vaiseshikas, particularly from the instance quoted of the clay, pot- 
ter, &e. 

“ Thereof” i.e, in this discussion about the being before creation, 
some Vainishikas after defining what is substance, maintain, that 
before the creation of this world, only a non-being, ora total absence 
ofevery thing, alone without a second existed. The Bauddhas imagine 
a total absence of substauce before creation, but do not advocate for 
any thing antagonistic to being like uuto the Naiyéyikas, who main- 
tain all substance to be (double) being or reality and its opposite. 

But if the Vaindsikas maintain “ only the absence of beiug before 
creation, how do they say that before creation, a non-being alone 
without a second existed,” indicating thereby its relation to time, 
number, and individuality P 

Well, it is inconsistent in those who maintain the absence of 
substance [before its creation]; the belief of non-being itself ia 
inconsistent, for thatimplies the inconsistency of the non-being of 
those who maintain such non-existence. 

But we admit his existence now, and deny it only before creation. 

That won't hold good, for if there be no proof extant of the 
existence of a being before creation, the same will apply to that of 
a non-being at the same time. It may be argued that the meaning of 
a word being the image it conveys to the mind, how can you have & 





® ‘That which did not exist before is substance,' says the suthor of the Tarka- 
sangraba, “81 MATS stra 
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8. “It willed* ‘I shall multiply and be born.’ It crented 
heat.t That heat willed ‘I shall multiply and be born.’ It 
created water.t 

“Therefore wherever and whenever any body is heated or 
perspires, it is from heat that water is produced. 

4, “The water willed, ‘I shall multiply and be born.’ It 
created aliment, Therefore wherever and whenever rain falls, 
much aliment is produced ; verily it is from water that aliment 
is produced. 


meaning in the words “a non-being alone existed without a 
second,” and if there be no meanivg in the words they become 
absurd. But there is no harm in this expression, the object 
being only the exclusion of being, for being implies the image of 
existence, and the expression “one alone without a second” and 
“ existed” are its epithets, and by the addition of a negation to the 
word being all that was indicated by it is excluded, 

Would it thence follow, that whatever we seo is false, as the 
impression of suake produced by a rope? No, Truth alone boing 
conceived in different forms, wo assert that such a substauce as 
falsehood never aud nowhere exists. 

8. The object of this chapter is to show that a knowledge of the 
whole of the Vedas proves worthless, uuless accompanied by a know- 
ledge of the Deity. 

7. I is improper to speak ill of one’s tutors, but the dread of being 
sent back to his tutors, makes Swetaketu surmise that they knew 
not the subject mooted.” 


* Lit, He saw. The expression aikshata ‘sceing’ in the case of inanimate 
heat and water is metaphoricel, says Saiikara. 

+ That which bums, digests, gives light and is red. According to Suiikara 
it ia presumed that the Intelligence first created spaco, then wind and then licat, 
0 described in the Taittiriys Upanishad. 

¢ Tho word ap in Sonskrit is always used in tho plural, but for the sako of 
consistency we have here retained the singular form. 
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Secrion III. 


1. “ Verily of all these living objects there are three sources, 
viz., oviparous, viviparous, and sprouting objects.* 

2. “That Deity willed :‘ entering these three objects (devatds) 
in the form of lifet (jivétm4) I shall be manifest iu various 
names and forms, 


2. (It may be said that) it would not appear consistent fora 
divine omniscient deity intelligently to wish to enter a created body, 
the receptacle of innumerable evils, and undergo the fruits thereof. 
(Nor is it consistent thut,) being independent, (he should cease to be 
s0) by amalgamation with a subordinate. (In reply) I admit that 
it would not be consistent if the Deity were to enter (a body) aud 
undergo the sufferings individually, without any transformation. 
But such is not the case. How so? Because of the words “in the 
form of life (Jivitma).” Jiva (life) is but the reflection of the 
Supreme Deity. Ib is produced by its relation to intelligence 
(Buddhi) and other subtle elements, like the image of the sun in water 
orof a man in a looking-glass. The relation to Buddhi of that Deity 
of inscrutable and endless power aud the reflection of his intelligence 
have for their instrumental cause the ignorance of his true nature; 
and from them proceed the feelings of “I am happy,” “I am suffer- 
ing,” “Iam ignorant,” &. Entering into mundane objects in the 
form of a reflection, that Deity in his own self is not involved in 
any corporeal pleasure or pain. Asa human being or the sun by 
entering a uirror or water in the form of a reflection, does not 
acquire the defects of the reflecting surface, so is the case with the 
Deity. Thus in the Katha Upanishad, “as the sun, although the 
eye of the whole world, yet is not affected by the defects of the 
(observing) eye or of external causes, so the Soul as the inner Soul 


* The commentator explains why the oviparous and other creations aro made 
the sources instend of eggs, wombe and seeds, by observing that the eggs, &e. 
cannot come to existence unless they proceed from their parents, and hence the 
truo sources arg the paronts and not their issue. 
+ The form lic had concoived. SawxaRa. 
Pr 
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8. “TI shall convert cach of these three sources into a trinary 
form.’* That Deity entering the three clements (devatéds) in the 
form of life manifested them with (duc) names and forms. 

4. Them did he convert into trinary forms. Learn from me, 
my child, how these three elements each became a trinary form. 





Secrion IV, 


1. “The redness of Agniis due to heat, its whiteness to 
water, aud its darkness to earth; hence Agni ceases to be 
Agnit It is nothing but a word ; it is an effect and is nominal. 
Its three forms are alone true. 


ol’ all being is not affected by mundane causes, because it is beyond 
them.” Chap. V. verse 11. “ Like unto space it pervades all and is 
eternal.” Again in the Véjasaneyi Upanishad: “He seems as if 
reflecting as if moving.” } 

(It may be argued that) if life (iva) is nothing but a word, it 
is then falae, and what has it todo with this or o future 
world ? But there is no hatm in that: truth being its essence, it is 
tuken as truth. All objects in their varied names and forms are 
true when ausociated with the Truthful Soul, and fulse when separated 
therefrom. All transformations owe their origin to words, they are 
nowinal, and the maxim is perfectly true in the case of life. The 
saying ia“ as is the Deity so is the offering” (i.e. the life itself 
being but a mere reflection, its relation to the fruits of action cannot 
be more substantial.) Hence in maintaining the reality of ull 
actions and mutatious in relation to the Soul and their unreality 
when disassociated therefrom tho Térkikas cannot attribute any 
fault. 

* i. 6, each to be divided into two parts and one of them to be subdivided into 
two parts, which are to be mixed with the halves of the other two, so that each 


trinary form will include half of ouo and a guarter of each of the two other ele- 
ments, SANKARA. 

+ The commentator explains this by a very appropriate illustration. He says 
cloth is an aggtegato of threads ; remove them,and the cloth ceases to be. So Agni 
in an aggregate of its three qualitice, which talon away it is no longer existont. 

J This verse dovs not ocour in tie Vajasanoya Upaniehad. 
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2. “The redness of the Sun is due to heat, its whiteness to 
water, and its darkness to earth. Hence the sun ceases to be 
the sun. It is nothing but a word; it is an effect aud is nominal, 
Its three forms are alone true. 

8, “The reduess of the moon is due to heat, its whiteness to 
water, and its darkaess to earth. Hence the moon ceases to be 
the moon. Itis nothing but a word; it is an effect and is nomi- 
nal. Its three forms are alone true, 

4, “The redness of lightning is due to heat, its whiteness to 
water, and its darkness to earth. lence the lightning ceases to 
be lightning. It is nothing but a word; it is an effect and is 
uominal. Its three forms are alone true. 

5. “ Verily, knowing this the great house-holders and know- 
ers of the Vedas (srotrias) of yore said, ‘ From this day none of 
us shall talk of anything of which he has not heard, nor consi- 
dered, nor known; for of a truth, hence he has learnt (every 
thing.)’ 

6. “ Whatever appeared to them red, they knew to be due to 
heat ; whatever appeared to them white, they knew to be the 
form of water, and whatever appeared dark they attributed to 
the earth. 

7. ‘Verily whatever appeared to be inscrutable they took to 
be a union of these three elements (devatés). Now of a truth 
Jearn from me, my child, how every object (devaté) becomes 
threefold m living beings. 


Sxerion V. 

1, “Aliment when consumed becomes threefold; the gross 
particles become excrement, the middling ones flesh, and the 
fine ones the mind. 

2. “ Water when drunk becomes threefold ; the gross particles 
become urine, the middling oncs blood, and the fiue ones respi- 
ration (préna). 

r2 
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83. ‘Heat, when consumed,* becomes threefold; the gross 
particles become Lones, the middling ones marrow, and the fine 
ones speech, 

4, The mind, my child, is {the result of) aliment, the prina 
is (that of) water, and speech (is that of) heat.” ‘ Will it please 
my Lord to explain this again unto me.” “Be it so, my 
child.” 


Section VI. 

1. “ My child, when curd is churned, its fine particles which 
rise upwards, form butter. 

2. ‘Thus, my child, when food is consumed, the fine parti- 
cles, which rise upwards, form the mind. 

8. “ Again, my child, when water is drunk, the fine particles, 
which ascend upwards, form the préna. 

4, “My child, when heat* is consumed, the fine particles, 
which rise upwards, form &peech. 

5. (Hence) verily the mind is aliment, the préna water, 
and the speech heat.” ‘* Will it please my Lord to explain this 
again unto me?” “ Be it eo, my child.” 





Sxcrion VII. 


1, “Man, wy child, is sixteen fold Let him uot eat for 
fifteen days, but let him drink according to his desire, for life is 
formed of water, aud if it be sustained thereby it will not leave 
him.” 

2, Verily he (Swetaketu) did not eat for fifteen days. Then 
did he repair to the tutor and enquire, “ Sir, what shall I repeat 


* The commentator observes that by hest heat-produsing articlos such as oil 
und butter are meant. 

+ The commentator does not explain what is moant by the epithet sixtcon 
fold, The text of the Prasna however leaves no doubt esto whe’ is here alluded 
to. ‘Vide Roer’s translation p. 140. 
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now?” (The father said,) “Do you, my child, repeat the Rig, 
Yajur and Séma hymns.” He replied, “ Sir, of a truth none of 
them occurs (now) to my memory.” 

8. Unto him said the tutor, “ My child, when a large fire 
leaves a small remnant insignificant as (the spark of) the fire-fly, 
it cannot consume much (fuel, if the same be at once heaped 
over it); so of your sixteen parta only one now remains, and 
therefore you remember not the Vedas. Do you go and eat 
(first) what is meet, 

4, “And then will you learn from me.” Verily, he ate, and 
then repaired to his tutor. 

5. ©“O my child, asa small remnant, insignificant as (the 
spark of} the fire-fly, of a large fire invigorated with little bits of 
hay or straw becomes powerful and able to consume much, 

6. * Even so when the last single remnant of thy sixteen 
parts is invigorated with food, yon are enabled to understand the 
Vedas. Verily, the mind, my child, is made of food, the prana 
of water, and the speech of heat.” Of a truth he understood— 
verily he understood this. 


Sxcrion VIII. 


1. Uddélaka son of Aruna, unto his son Swetaketu, said, 
* Learn from me, my child, the nature of sleep. When man 
assumes the epithet ‘sleeping’ he identifies himself with the 
Universal Soul (saé, trath) he attains his sclf (swa), therefore he 
is said to be swapiti (‘ sleeping’) ; for then he attains lis self.* 

2. “A bird tied toa striug after flying towards the sides 
and finding no place of rest, at last has recourse to the spot to 
which it is tied. Eyenso the mind, my child, after roaming 
towards all sides and failing to obtain a resting-place, at last 

A play on the word ewa “self and swapa “to sleop.” Analogues like unto 
this ocgur verg frequently in the Upanishads, Sleep aud death are hore taken ae 
synonimous. 
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takes the shelter of the Soul (priina) Verily the mind has the 
Soul for its tie-rope. 

3. “Learn from me, my child, the nature of hunger and 
thiret. When man assumes the epithet ‘hungry’ (As‘is‘ishati) 
verily water then carries down the food, (through his gullet). 
Those who lead cattle are called gondya, those who lead horses 
are called aswandya, those who lead men are purushandya ; ac- 
cordingly water (which leads down food) is called asandya. 
Thereof this (body) isa product. Think not, O child, that it 
has proceeded without a cause.” 

4, (What is its cause, enquired Swetaketu). “ Where can be 
its cause (answered his father} cxcept in aliment? Thus, my 
child, you should know water to be the cause of the product 
aliment. ‘flias again heat is the cuuse of the product water; and 
of that product heat Truth is the cause. Heuce verily, my 
child, all the varied objects of the universe have the Truth for 
their origin. 

5. “When man assumes the epithet ‘thirsty,’ it is heat 
that carrics down the drink through his gullet. Those who lead 
cattle are called gondya, those who lead horses are called aswa- 
ndya, those who lead men are called purushandya ; and according- 
Ty heat is called udanna (carrier of water) ; thereof this (body) 
is the product. Think not, my child, that it has proceeded without 
& cause.” 

6. “ What is its cause ?”” (enquircd Swetaketu). “ What can 
be its cause but water? (replied his father ) ‘Thus, my child, you 
should know heat to be the cause of the product water, and of 
that heat know ruth to be the cause. Hence verily, my child. all 
these varied objects of the universe have the Truth for their origin, 
sustenance and end. How each of these threc objects becomes 
threefold in man has been already described. When man 
departs (this life) is speech merges into the mind; the mind 
merges into life; the life into heat, aud tle licat into the Supreme 
Deity. This is its abstract form. « 
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7. ‘All this universe has the (Supreme) Deity for its 
life. That Deity is Truth. He is the Universal Soul. Thou 
art He, O Swetaketu.” 

“Will it please my Lord to explain this farther unto me?” 
“ Be it so, my child” replied the tutor. 


Section TX. 

1, “As the bees, my child, intent upon making honey, collect 
the ossences of various trecs from different quarters and reduce 
them to one uniform fluid, 

2. “Which no longer retains the idea of its having belonged 
to different trees ; so, my child, created bcings when dead, know 
not that they have attained the Truth.* 

8. “They are born again in the form in which they lived 
before, whether that be of a tiger, a lion, a wolf, a bear, a worm, 
an insect, a gnat, or a musquito. 

4. Thut particle which is the Soul of all this is Truth ; it 
is the Universal Soul. O Swetaketu, thou art that.” Will it 
please, my Lord, to explain it again unto me?” “ Be it so, 
my child,” replied he. 


Szcrton X. 


1, “These rivers, my child, proceed from the East towards 
the West, thence from the ocean (they rise in the form of vapour 
aud dropping again they flow towards the South and) merge into 
the ocean, Here as they do not remember what they were ;+ 


4, “Men having slept in their homes repair to a distant vil- 
lage and there remember that they have come away from their 
houses; but created beings do not remember that they have come 
away from the Truth; Why so:—this ia the question which the 
father is to explain, 

# Satisampadye, “merging in truth.” 
4 Lit. that Lam thia, 1 am this, 
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2, “Even so all these created beings, having proceeded from 
the Truth, know not that they have issued therefrom. They 
therefore become of the form they had before, whether that be of 
a tiger, a lion, a wolf, a bear, a worm, an insect, a gnat, or a 
musquito, 

3. “That particle which is the Soul of all this is Truth ; it is 
the Universal Soul. O Swetaketu, thou art that.” 

« Will it please my-Lord to explain it (once) again unto me 
(how beings, after attaining, during sleep and after death, the 
one Universal Soul,do not lose their identity ?”) “ Beit so, my 
child,” replied he, 


Section XT. 


1. “My child, were one to strike once on the root of yonder 
wide-spreading tree, it would discharge (a little of its) sap; struck 
over on the middle the tree would (still) discharge its sap, and 
80 would it if it were struck once on the top. Pervaded by life it 
would continue to draw the humours (of the earth) and thrive. 

2. “ (But) thereof when life forsakes one of the branches, it 
dries up. When a second is forsaken, it dries up. When a 
third is forsaken, it (too) dries up; and when the entire tree is 
forsaken by life, the whole dries up. Verily, know my pupil,” 
continued he, 

3.“ When this (body) is forsaken by life it dies, but the life 
dies not. That particle which is the soul of this (body) is Truth ; 
it is the Universal Soul. O Swetaketu, Thou art that.” 

Will it please my Lord to explain it once again unto me, 
(how the creation proceedeth from the invisible Troth which has 
neither name nor form and is mere existence) ?” “ Be it so, my 
child,” said the father. 
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Sxcrion XII. 


1. “Bring me a fruit of the Ny&grodha* tree.” Here it 
is, my Lord,” said the pupil. “Break it.’ ‘Itie broken, my 
Lord.” “What do you perceive in it?” ‘Some very small 
seeds, my Lord.” Will you, dear, break one of them?” “ Here, 
T have broken it, my Lord” “ What do you perceive in it?” 
“ Nothing, my Lord.” 

2. Unto him said the father, “ Where, my child, you per- 
ovive nothing, there dwells invisibly a mighty Ny&grodha. 

8. “ Mind it, my child, that particle which is the soul of all, 
this is Truth—it is the Univereal Soul. O Swetaketu, Thou art 
that.” 

“Will it please my Lord to explain it once again (how, since 
the creation proceeds from the Truth, it does not attain perma- 
nence~truthfulness ?”) “‘ Be it so, my child,” said the father, 


Section XIII. 


1. “ Dissolve this salt in that water, and appear before me to- 
morrow morning.” He did so. Unto him said (the father), “My 
child, find out the salt thet you put in that water last night.” 
The salt, having been dissolved, could not be made out. (Unto 
Swetaketu said his father,) “ Child, 

2. “Do you taste a little from the top of that water.” (The 
child did so. After a while the father enquired,) ‘‘ How tastes it ?” 
“It ie saltish,” (said Swetaketu.) ‘Try alittle from the middle.” 
(He did so. The father then enquired,) “How is it?” ‘It is 
saltish,” (replied the son). ‘Taste a little from the bottom,” 
{ordered he. The eon did so. The father then enquired,) “ How 
is it?” “It is saltish.” “If so (throwing it away) wash your 
mouth and grieve not.” Verily he did so, (and said to his father,) 


* Here the Micus indica in evidently meant, although the word is also applied 
to the Mimoes allida, and the Soleinia circuluta, 
a 
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“The salt that I put in the water exists for ever; (though I perceive 
it not by my eyes, it is felt by my tongue).” (Unto him) said 
(his father,) “ Verily, such is the case with the Truth, my child. 
Though you perceive it not, it nevertheless pervades this (body). 

3. “What particle which is the soul of all this is Truth; it 
is the Univereal Soul. O Swetaketu, Thou art that.” 

“ Will it please my Lord to explain farther (how, like the salt 
which though invisible is still perceptible hy the tongue, can the 
Soul, the cause of the world, unperceivable by the organs of 
perception, be grasped by the mind—the Soul by not attaining 
which, I am unblest, and by attaining which I am blest; and 
what means exist for its attainment) ?” “Be itso, my child,” re- 
plied (the father). 


Szcrron XIV. 


1. O my child, in the world when a man with blind-folded 
eyes is carried away from Gandhara* and left in a lonely place, 
he makes the East and the North and the West resound by 
crying, ‘I have been brought here blind-folded. I am here 
left blind-folded.’ 

2. Thereupon (some kind-hearted man) unties the fold on 
his eyes and says, ‘ This is the way to Gandhara ; proceed thou by 
this way.’ The sensible man proceeds from village to village, 
enquiring the way, and reaches at Jast the (province) of Gandhara, 
Even thus a man who has a duly qualified teacher learns (his way) 
and thus remains liberated {from all worldly ties) till he attains 
(the Truth—~Moksha). 

8. That particle which is the soul of all this is Truth—it is 
the Universal Soul. O Swetaketu, thou art that.” 

“ Will it please my Lord to explain farther (by example, how 
one attains the Truth)?” “Be it so my child,” replied (the 
father). 

* ‘This word is used in the plural in the sanekrita text. 
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Section XV. 

1, My child, when a man is laid up with a mortal illness, 
his relations surround him to render him service and enquire, 
‘Do you recognise me, do you recognise me?’ He recognises 

“them until his speech merges into his mind, his mind merges 
into his life, his life merges into heat, and the heat into the 
Supreme Deity. 

2. “When his speech is merged into his mind, and his mind 
is merged into his life, his life is merged into heat, and heat into 
the Supreme Deity, he recognises them not. 

8. “That particle which is the soul of all this is Truth—it is 
the Universal Soul. © Swetaketu, thou art that.” 

Will it please my Lord to explain farther (by an example, 
why the ignorant, after death should return to this world, while 
the liberated does not, although the dead and the liberated seem 
equally to attain the truth) 7’ “ Be it so, my child,” replied (the 
father), 


Sserion XVI. 

1. O my child, when a man (suspected of theft,) is brought 
with his hands tied up and told, ‘Thouhast stolen” (He 
denies. ‘I'he magistrate thereupon orders,) ‘ Let the hatchet be 
heated for him,* If he should happen to be the author of the 
theft, and seek to protect himself in untruth, lie, the upholder 
of untruth, enveloping his soul in an untruth, grasps the heated 
blade and is burnt as well as punished, 

2. “While, if he happened not to be the author of the tleft, 
and be desirous of making himself truthful, he, the upholder of 
truth, enveloping his soul in truth, grasps the lieated blade which 
burns him not, and liberates himself (from his fetters). 

8. ‘Even as he, (by the interveution of truth,) escapes from 
the heated blade, so all this has truth for its soul; it is the 
{ruth ;—it is the Universal Soul. O Swetuketu, thou art that.” 

‘Thus verily was he instructed—thus was he instructed, 

* Adverting to the ordeal by fire, 
a2 
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Section I. 


1. Om! Ofa truth Nérada repaired to Sanatkuméra. He 
said, “ Deign to give me instruction, O Lord.” Unto him said 
the other, “ Relate unto me what you know, I shall then teach 
you what is beyond.” 

2. He replied “O Lord, I have read the Rig veda, the Yajur 
Veda, the Séma Veda, fourth the Atharva Veda, fifth the Itihdga 
and Purdna,* 


® The words Itihésa and Puréna ocour twice in this Upanishad, firet in the 
8rd cliapter (section 1V. verse I. ante p. 53) in connexion with the Atharva 
Angirass hymns, and as the fourth from the Rig Veda, or next in order after the 
Skma Veda, and here ue the fifth or iramodiately after the Atharea Veda. But 
Safikara does not explain them further than by calling them the fifth Veda 
qwrt Fe ) In commenting upon the phrase Feddndm Feda he sds " of the Vedan 
or of the five including tho Bhérata.” (@ETHi WICATWAAL) which would im- 
ply thet the Bhérata, by virtue of ite being an [tihéga, was a Voda, The Bhigavat 
Puréyahas the same ides, In the 4th chapter of tho first book of that work there 
ina passage which says, “ Vyéoa, having rescued the four Vedas Big, Yujur,Séma and. 
Atharva, relates the Itihéea and Purina which form the fifth Veda.” 





UeTt This is however opposed to the interpretation given by Safikera in the Bri- 
had Areuyaka ‘Upanishad (Chap. LV. Verso). Thervhe states that the Itihies 
alludes to such passages in the Vedas as advert to anecdotes, such us the aneo- 
dotes of Urvast, Puraravé, ke and such expressions as‘ the gods and the demous 
fought of yore;" and the Purdue relates to ancient historical referencos, such as, ‘the 
world did not exist before, &o,’ Médhavéchérya has explained this apparent con- 
tradiction by observing that the words Itihées and Purina are common terme and 
apply to all works which contain historical narratives, He says that “like the six 
‘Afigas the Purdzes, &o, are adapted to give s knowledge of the Vedus and are theres 
fore worthy objects of study. Thus in Yojnavalkya ‘the Purkna, Nydya, Miméiies, 
‘Dharma s’istra and the Vedéngos, in all fourteen,are Vedas the receptacles of leurn- 
ing and virtue.’ Again‘ the Vedais made manifest through the agency of the Itiliésa 
and Purina.’ Burther, ‘The concise Veda dreads the two,’ (Itihisa end Purkna, lest 
they should misrepresent it). It has been elsewhere enid by him: ‘The anecdote, 
of Herishchandrs, Nachiketé and others related in the Aitareys, Teittiriys, Kethake 
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grammar,* rituals, the acience of numbers,+ physics,{ chrono- 
logy,§ logic, polity,|| technology] the sciences cognate to the 
Vedas,* the science of spirits,t archery,t astronomy, the science 
of antidotes,§ and the fine arts.j| All these have I read, O Lord. 


aud other Sakhés, which are oaloulated to develope the knowledge of virtue and 
Brahma,bave been made clear in the Itihésas. The accounts given in the Upanishada 
of creation, preservation and destruction have been developed in the Parinns like 
tho Brihimys, Vaishnava, &.” and therefore thoy are eulogistically called Vedas, 
This view of the meaning of the words Itihiea and Purina is supported by 
the Buddhists, who style all their narrative works Purénua, and reckon tho 
Biography of S’ékya as the Purina par excellence. 
were powders terete cg fog orn 
TERT Wi | 
yoweqedtwien wwareretafert: | 
er aris frgrat wie wT wgetfa 
Kfereraqcrenai &¢ vay wifeter | 
fetimergeneer fives swRiehr) erate ede | tata Rhee. 
sTemformemtn etowrnfetargaenatie waingrrirg arte 
ay Sfefawreway wetanfas safergm: eefafremrea ang. 
a . a 
Seerfqqeey weteat 
© In the original this word is oxpressed by the phrase Vedéadm Veda, because, 
soy SanxaRa, the Vedeo are understood by its aud. 
+ Rési Arithmetic and Algebra, 
t Daiva, the science which treats of accidental physical occurrences, 
§ Nidhi, the science which regalates the division of time into mahékila 
kala, 8c. 
|| Vakovékyam, Ekéyanam. It is worthy of note that at the time when this 
Upanishad wae composed the words now most in use to indicate logio and polity— 
tarka s/éstra wna nitis/dstea, were unknown or not current. 
| Deva Vidyé—Nirukta, “ glossarial explanation of obscure terme especially 
those occuring in the Vedas.""—Wrieom. 
* Brakma Vidyé. Articulation, ceremonials and prosody. 
+ Bhuta Vidyé, 
t Khetra Vidyd, 
§ Sarpa Vidyd. 
|| Devajasa, Vidya the science of making essences, of dancing, singing, music, 
architecturo, painting, &. (e/tlpa.)—Sayxana. 
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.8. * Thus do I know, Sir, the mantras or words only, and not 
the spirit (thereof.) I have heard that the worldly-afflicted can find 
relief through men like unto your lordship. Even 1 am, O Lord, 
in grief. Pray relieve me from my sfiliction.” Unto him said 
Sanatkuméra, “ All that you have learnt is nominal, 

4, “The names only of the Rig Veda, the Yajur Veda, the 
S4ma Veda, fourth the AtharvaVeda,fifth the Itihdésa and Purana, 
grammar, rituals, the science of numbers, physics, chrouology, 
logic, polity, technology, the sciences cognate to the Vedas, the 
science of spirits, archery, astronomy, the science of antidotes, 
and the fine arts,—these are names only that you have adored. 

5. “ (Hear from me what is the reward of him) who adores 
the name (itself) as Brahma, He who believes the name itself 
to be Brahma the moment he acquires that name becomes able 
to perform whatever he desires.” “ Is there any thing, O Lord, 
greater than a name?” “'There 1s something greater than a 
name.” ‘ Will it please my Lord to explain that unto me?” 


Sscrion Il, 


1. “Verily Speech is greater than a name, Speech points 
out the Rig Veda, so does it indicate the Yajur Veda, the Séma 
Veda, fourth the Atharva Veda, fifth the Itihésa and Purfna, 
grammar, rituals, the science of numbers, physics, chronology, 
logic, polity, technology, the sciences cognate to the Vedas, the 
science of spirits, archery, astronomy, the science of antidotes, 
the fine arts, the heaven, the earth, the air, the sky, light, gods, 
men, beasts, birds, grasses, trees, carnivorous animals, worms, 
insects, ants, virtue, vice, truth, untruth, propriety, impropriety, 
gratefulness, and ungratefulness ; Speech indicates all these. Do 
you therefore adore Speech. 

2. “(Hear from me what is the reward of him) who adores 
Speech as Brahma. He who adores Speech as Brahma, the mo- 
ment he attains the regions* of Speech, he becomes able to perform 

* Tt in intonded to imply tat every obyeot of adoration lewis to # special 
region after death. 
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whatever he desires.” “ Is there any thing, O Lord, greater than 
Speech?” “There is something even greater than Speech.” 
“ Will it please my Lord to explain that unto me?” 


Szcrion IIL. 


1,“ Verily Mind is greater than Speech. When two myroba- 
lans* or two plums, or two Aaritakit fruit are held in the closed 
fist, they are therein inclosed, so are Name and Speech included 
‘in the Mind. When one wishes in his mind to study the man- 
tras he does it; when he wishes to perform works he does them ; 
when he wishes for children or cattle he has them; when he 
wishes for this region or that, he has it ; the Mind is life, the Mind 
is regions, the Mind is Brahma. Do ye adore the Mind. 

2. “ (Hear from me what is the reward of him), who adores 
the Mind as Brahma. He who adores the Mind as Brahma, the 
moment he attains the regions of the Mind becomes able to per- 
form whatever he desires.” “ Is there any thing, O Lord, greater 
than the Mind?” “ ‘There is something even greater than the 
Mind.” “ Will it please my Lord to explain that unto me?” 


Section IV. 


1. “Verily Willt is even greater than the Mind. When 
one wills he desires; next he articulates speech in a name; in 


* Phylanthus omblica. 

+ Terminalia Chebula. 

+ “ Sankslps,” says Sadikara, “ ie the power which, after determining what is fit 
and what is not fit to be done, impels the mind to do that which should be done ” 
It is the came as determining reason of Leibnitz, and the activity of the French 
philosophers. We have used will as its equivalent with reference to Dr. Read’s 
definition of the word as given in his Essays ou the Active Powors (Essay 11. 
hap. L) He says: “Every man is conscious of a power to determine in things 
which he conceives to depend upon his determmation; to this power we givo 
the name of will. By the intellect we know or understund, by the sensitivity we 
feel or dosire, gud by the will determine to do or not to do, to do this or do 
that.” 
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that name mantras identify themselves; and in the mantras abide 
all ritual works. 

2. “Ofa truth those (works) have an only support in Will; 
they have the Will for their soul ; they abide in the Will. The 
heaven and the earth are united (as by will)* the air andthe sky 
are united (as by will) ; water and heat are united (as by will). By 
their union the year is formed. By the formation (safiklriptyai), 
of the year aliment is produced (safkalpate). By the produc- 
tion (eafiklriptai) of aliment, animated, creatures are produced 
(safikalpante). By the production (saiklriptyai) of mantras 
ritual works are produced (safikalpante). By the production 
(safiklriptyai) of ritual works (their) fruition is produced 
{safikalpante). By the production (safiklriptye) of fruition the 
earth is produced (safikalpate). Even thus is Will (safkalpa). 
Do thou adore Will. 

8. He who adores the Will as Brahma abides permanent- 
ly and without pain, in the permanent, renowned and pain- 
Jess regions of Will, He who adores Will as Brahma, the mo- 
ment he obtains the regions of Will, becomes able to perform 
whatever he desires.” 

“Ys there, O Lord, any thing greater than Will?” ‘There is 
something even greater than Will.” “ Will it please my Lord to 
explain that unto me?” 


Sxction V. 
1. Verily Sensitivity ist even greater than Will. Whenone 


© ‘There is play upon the word Sakkalpa, from the vorb Satkloip “to unite,” 
which cannot be preserved in the translation, 

+ The word in the original is obitta, from obit to think or reflect. “ Sapkare 
defines it as ‘the nature of thinkingness, thst which has the knowledge of the 
present time, and which has the power of knowing the wse of the past end the 
future.” fqyi Sa fawet arrereTeresireras warrenaaferersreratfire- 
qwerauje. Ansndagiri adds that it is thet feoulty which gives the knowiedge 
relating to objects st ite proper times, such ae this object is thus obtained, and of 
concluding from # knowledge of the gratifiestion derived by eating at some past 
time the effect of eating in fature. 
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feels, he wills, next he desires, he then articulates speech, which 
merges into a name, in that name the mantras identify them- 
selves, and in the mantras abide all ritual works. 

2. “Of a truth those works have an only support in Sensi- 
tivity ; they have Sensitivity for their soul ; they abide in Sensiti- 
vity. Therefore were one well versed in many s‘astras to be 
without Sensitivity, people would say with reference to him, 
“Whatever he knows is nothing, for he knows not (what is) 
Sensitivity.”” While all wish to hear him who with a little 
knowledge (of the s'4stras) possesses Sensitivity. Verily Sensi- 
tivity is the,one source of all these ; Sensitivity is the soul ; Sensi- 
tivity is the etand-point (pratisthd). Do thou adore Sensitivity. 

8. “He who adores Sensitivity as Brahma, abides permanently 
with renown and painlessness in permanent, painless and renown- 
ed regions. He who adores Sensitivity as Brahma, the moment he 
obtains the regions of Sensitivity, becomes able to perform what- 
ever he desires.” “Is there, O Lord, any thing greater than 
Sensitivity?” “There is something even greater than Sensitivity.” 
“ Will it please my Lord to explain that unto me?” 





Sucrion VI. 


1. “Verily Reflection is even greater than Sensitivity. The 


xt aed uefafe wramrerear gegen Qaareit 
efafataeed feufradh | watd trarazireted ce Ars. 
amra| winfaarsis we ate saraafafe frequen 
Farafata | Wo uso sensitivity os its equivalent, that word being “now 
used as a general term to denote the capacity of feelmg as dustingwshed from 
intellect and will. It incladca sensations both external, and internal, whether 
derived from contemplating outward and materia) objects, or relations and ideas? 
dosires, affections, pnssions. It also includes the sentiments of the sublime aud 
beautiful, the moral sentiment and the religious sontiment aud in short, every 
modification of geeling of which we are susceptible.” Framine’s Vovabulurys 
voce, Sensitivity. 
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earth abictes as if in Reflection ;* the sky abides as ifin Reflection , 
the heaven abides as if in Reflection; the water abides as if in 
Reflection ; the mountains abide as if in Reflection, even gads 
and men abide as if in Reflection. Therefore those who attain 
greatness among men become as it were partakers of Reflection, 
So do those who are unmindful, quarrelsome, crue! and slander- 
ous, become as it were partakers of Reflection, Do thou adore 
Reflection. 

2. “ Listen what is the reward of him who adores Reflec- 
tion as Brahma. Ile who adorcs Reflection as Brahma, the 
moment he attains the regions of Reflection, becomes able to 
perform whatever he desires?” ‘Is there, O Lord, anything 
greater than this Reflection?” “There is something even 
greater than this Reflection.” “ Will it please my Lord to 
explain that unto me?” 


Section VIT. 


1. “ Verily Knowledget is even greater than Reflection, 
From Knowledge men know the Rig Veda, the Yajur Veda, the 
Sama Veda, fourth the Atharva, fifth the Itihdsa and Puréua, 
grammar, rituals, the science of numbers, physics, chronology, 
logic, polity, technology, the sciences cognate to the Vedas, the 
science of spirits, archery, astronomy, the science of antidotes, the 
fine arts,} the heaven, the earth, the air, the sky, the water, light, 
the gods, men, birds, grasses and trees, wild beasts, as also 
worms, insects, and ants, virtue, vice, truth, untruth, the honest 
and the dishonest, him who knoweth the heart as well as him who 


* Tho word in the original is wre diydna from dhyai“ to meditate” and consc- 
quently to bo in a state of repose. Tie phruse dhydyati (romaine) ina (like) prithiog 
(the earth) therefore moans, tho earth remains as if in repose ; but the urigiuel 
has » play on tho word diyéya, which it ia desirable should be indicated in the 
trunslation. 

+ Vijtiina or the cognition of the meaning of the eéstras, Sankara, 

Vide note at page 117. 
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knoweth it not, aliment, humours, and this region and that :—all 
these are known through Knowledge. Do thou adore Knowledge. 

2, “Tie who adores Knowledge as Brahma, abides in wisdom 
in the regions of Knowledge.* He who adores Knowledge as 
Brahma, the moment he attains the regions of Knowledge, 
becomes able to achieve whatever he desires.” “Is there, O 
Thord, any thing greater than Knowledge?” “There is some- 
thing yet greater than Knowledge.” “ Will it please my Lord 
to oxplain that unto me?” 


Section VIII. 


1. “Verily Power is even greater than Knowledge. Even a 
single powerful man cau make a hundred men of knowledge 
tremble, When one becomes powerful he rises; rising he be- 
comes subservient (to his tutors) ;+ subserving he becomes their 
favourite companion.{ T’rom being a favourite companion he 
becomes well taught, well informed, docile, intelligent, able to 
act, aud full of knowledge. Of a truth the earth is supported 
by power; the cthercal space, the hcaven, mountains, men aud 
gods, beasts and birds, grasses and trees, wild animals, as also 
worms, insects, ants and even the world, are supported§ by 
Power. Do thou adore Power, 

2. “ Listen what is the reward of him who adores Power as 
Brahma. Ue who adores Power as Brahma, the moment he 
attains the regions of power, becomes able to perform whatever 
he desires? “Is there anything, O Lord, superior to Power?” 
«There is something yet greater than Power.” “ Will it please 
my Lord to explain that unto me?” 


* Regions of jfidna and vijfidne. 

+ In the Sanskrit onginal the phrase " by power" is ropented after every object 
named. . ot 
$ Seu companion, mumnate and favourite" BawanTR: far ANT | 
cays Saitkara, 

§ Ran drach? qrareieiana Haze aTea wafer | 

R2 
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Section IX. 

1,“ Verily Aliment is even greater than Power ; for were one 
to fast for ten nights he would be unable to see, unable to hear, 
unable to think, unable to consider, unable to act, and unable to 
acquire knowledge. While by consuming Aliment he is enabled 
to see, to hear, to think, to consider, to act and to acquire know- 
ledge. Do thou adore Aliment. 

2. He who adores Aliment as Brahma, acquires regions 
replete with food and drink. He who adores Aliment as Brahma, 
the moment he attains the regions of Aliment, hecomes able 
to achieve whatever he desires.” “Is there anything, O Lord, 
greater than Aliment?” “ Yes, there is something yet grcater 
than Aliment,” “ Will it please my Lord to explain that 
unto me?” 


Section X. 

1. “Verily Water is even greater than Aliment; for were 
seasonable rain not to fall, all animals would become wretched 
from a dread of Aliment being scantily produced ; while the fall 
of seasonable rain cheers up all living beings by offering the pros- 
pect of food in plenty, Water is the first form of all these ; even 
of this earth, of the sky, of the heaven, of mountains, men and 
beasts, of birds, grasses and trees, of wild animals, worms, insects, 
and ants, Water ia the first form (archtype). Do thou adore Water. 

2. “He who adores Water as Brahma attuins all that can 
be desired and is contented. He who adores Water as Brahma, 
the moment he attains the regions of Water, becomes able to 
achieve whatever he desires,” “Is there anything, O Lord, 
greater than Water?” “ Yes, there is something yet greater than 
Water.” “ Will it please my Lord to explain that unto me?” 





Szcrion XI. 
1, “Verily Heat is even greater than Water. Of a truth 
through the medium of the air it heats the sky, then do men say‘ 
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«Itis warm, it is hot, it will rain.’ Thus is Water created after the 
manifestation of Heat. When thunder-claps roar with the high- 
flying and tortuous lightning, mankind proclaim, “ It flashes, it 
thunders, it will rain.’ ‘Thus is Water created after the mani- 
festation of Heat. Do thou adore Heat. 

2.“ He who adores Heat as Brahma abides with splendour in 
regions devoid of darkness and replete with heat and light, He 
who adores Heat as Brahma, the moment he attains the regions 
of Heat, becomes able to achieve whatever he desires.” “ Ts there? 
O Lord, anything greater than Heat?” “Yes, there is some- 
thing yet greater than Heat?” ‘Will it please my Lord to 
explain that unto me?” 


Seotton XII. 

1. “Verily Space* is even greater than Heat, Ofa truth, both 
the sun and the moon (exist) in Space, and so do the lightning, 
the stars and heat. Men speak through Space, hear through Space, 
and rehear through Space ; they delight in Space and delight not 
in Space; they are born in Space and merge into Space. Do ye 
adore Space ? 

2. “He who adores Space as Brahma abides in radiant 
and etherial regions of mighty extent, where exists no pain or 
disease. Ile who adores the Space as Brahma, the moment 
he attains the regions of Space, becomes able to achieve whatever 
he desires.” “Ts there anything, O Lord, greater than Space?” 
“Yes, there is something yet greater than Space.” “ Will it 
please my Lord to explain that unto me?” 


Secrion XIII. 

1. “ Verily Memory is even greater than Space. Were there 
to be many (people present) and not remembered, they would not 
be heard, or thought of, or known. But when they are remcom- 
bered they,are heard, thought of and known. Through me- 

* Akis’s.—“ Space” or “ ether.” 
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mory a father recoguiscs his children and a master his cattle. 
Do ye adore Memory? 

2. “ Listen, what is the reward of him who adores Memory 
as Brahma. He who adores Memory as Brahma, the moment 
he attains the regions of Memory, becomes able to achieve 
whatever he desires’? “Is there anything, O Lord, greater than 
Memory ?” “ Yes, there is something yet greater than Memory.” 
“ Will it please my Lord to explain that uuto me?” 


Section XIV. 


1. “ Verily Hope is even greater than Memory, Of truth 
through the nourishment of hope Memory recites mantras, per- 
forms ceremonial works, desires children aud cattle, and longs 
for this region and that.* Do ye adore Hope? 

2. ‘He who adores Hope as Brahma has all his desires 
fulfitled through Hope. Lis blessings become infallible who 
adores Hope as Brahma. The moment he attains the regions 
of Hope he becomes able to perform whatever he desires.” ‘Is 
there anything, O Lord, greater than Hope?” “Yes, there is 
something even greater than Hope.” “ Will it please my Lord 
to explain that unto me?” 


Sxerton XV. 


1, “ Verily Pranat is even greater than Hope. Of a truth as 
the spokes of a wheel are all attached to the nave so are all things 


* i. e. for supremacy on Earth and in Heaven. 

t The word prina has boen variously translated in the prooeding pages as 
* life," “soul” or tho “ vital aur,” according 10 the context of the passages in which 
at has occurred with the words proceding and following it. Here referunce is, no 
doubi, mude to vitality or life, but as the value of tne discussion dopends in a 
great measure upon the mesning we attuch to this word, we profer to sort it 
bodily rather than run tho risk of imainterpreting our author by using an Eng: 
Lush equivalent of doubtful import. According to the sonso we attach to this 
word tho Upanishad becomes a eupporter of the diffureut doctrines of animism, 


organicis, dynanicisw and the hike, , 
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attached to Prina. The vital air moves through Préna;* Prana 
gives vitality, it gives animation to animals; Prina is father, 
Préna is mother, Prana is brother, Prana is sister, Prana is tutor, 
Prfna is Braéhmana. 

2. . Were one (therefore) to say anything offensive to his 
father, or mother, or brother, or sister, or tutor, or a Brdlimayas 
people would turn round and say unto him, ‘ Shame unto thee, thou 
art a parricide, thou art a matricide, thou art a fratricide, thou art 
a sorroricide, thou art a magisterocide, thou art a Bralimunacide.” 

3. “But when one thrusts a poker into the side of those 
(people) when they are dead (and placed on the funeral pyrot) 
people do not call hima. ‘Thou art a parricide, thou art a matri- 
cide, thou art a fratricide, thou art a sorroricide, thou art a 
magisterocide, thou art a Bréhmanacide.” 

4. “ Verily Préna for certain is all these. Ile (who knows the 
Préya) observing, thinking and knowing them (the relations) thus 
(i. e. to be what they are) becomes an Alivddi.t Were oue to 
ask him, ‘Art thou an ativAdi?’ he replies, ‘I am an ativddi,’ 
and does not suppress the fact.” 


Suction XVI. 


(Narada was satisfied by this instruction and remained silent ; 
but Sanatkuméva, finding him to be a worthy pupil, continued,) 
“ He is really an ¢fivédé who can with true knowledge say, “1 
am he.” “O Lord (said Nérada), I wish to become an ativddi 
through truth.” (Sanatkumara replied.) ‘ ‘Truth therefore is wor- 


© Lit. Préna moves by Prina. 

 Adverting to tho practice of facilitating tho cremation of dead bodies by 
atirring the fire and altcring the position of tho limbs witha poker. ‘The urgu- 
mont of the text is, thut life is the object of relationship and not the muterial 
body. 

t Le. one who, having oxocoded the several objects cnumoratod from “ nano!” 
(section T.) to “hope,” say “life ia the cause of all things ;” “ life 1s every thing.” 
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thy of enquiry.” (Ndrada returned) “Truth, O Lord, is sought 
by me.” 


Section XVIE. 

1, (Sanatkuméra said,) “When one knows (the truth) he 
speaks the truth; the iguorant does not speak the truth; tho 
couscient alone speaks the truth ; knowledge (Vijadna) therefore 
is worthy of enquiry.” “That knowledge, O Lord,’ (said 
Narada) “ is sought by me.” 





Sgction XVII, 

1, (Sanathuméra said) ‘“ When one has zeal* to learn he 
knoweth the truth; he who is uuwilling does not know the 
truth; the zealous alone knoweth the truth; zeal therefore is 
worthy of enquiry.” “That zeal, O Lord,” (said Nérada) “ is 
sought by me,” 


Section XIX, 

1. * When one has faith+ he is zealous; the faithless is not 
possessed of zeal ; the faithful alone is zealous ; faith therefore is 
worthy of enquiry.” ‘That faith, O Lord,” (said Nérada) “ is 
sought by me.” 





Srotion XX. 


3. “ When one has reverencet he acquires faith; the irrever- 
ent is not possessed of faith; the reverent alone is possessed of 
faith; reverence therefore is worthy of enquiry.” “ That re- 
verence, O Lord,” {suid Narada) “is sought hy me.” 


© Mati fir an ardent desire for any objoct of thought 
+ Srudaha gq belief in the existence gf the trath wifaay 
4 Nishth6 farst respectful atteution to the serviea of tutors 
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Sgcrion XXI. 

“* When one can controul his passions he possesses reverence, 
The man of rampant passions can never have reverence ; the 
quiet alone can have reverence ; Quietude therefore is worthy 
of enquiry.” ‘That Quietude, O Lord,” (said Nérada) “is 
sought by me.” 


Sgcrron XXII. 

“When one wishes for Felicity he acquires quietude; he 
who has no such wish, acquires not quictude; the avxious for 
Felicity alone acquires quietude ; Felicity therefore is worthy of 
enquiry.” “That Felicity, O Lord,” (said Narada) “is sought 
by me.” 





Seorton XXIII. 

“That which is Immeusity* is felicity, there is no felicity in 
Exiguity ; _Immensity alonc is felicity; Immensity therefore is 
worthy of enquiry.” “ That Immensity, O Lord,” (said Nérada) 
“ig sought by me.” 





Section XXIV. 

1. “That, into which none can sec, of which none can hear, 
and which none can know, is Immensity. That into which 
one other can see, of which another can hear, and which another 
can know, is Exiguity. Verily, that which is Immensity is 
immortal, and that which is Exiguity is mortal.’ “ Where 
doth that Immensity abide, my Lord?” (enquired Narada). ‘It 
abideth in its own glory, or (if you enquire where is that glory, 
I say) it doth not abide in its glory. 

2. Cattle and horses are said to be (emblems of) glory, so 
are elephants, gold, servants, wife and extensive fields: I al- 


* Tho word bhumé yet, “great without limit” foreferewwrw, in the original 
Sanskrit, is in the mssculine gender, For obvious reasons wo have made it ncuter, 
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Jude not to them : I say,” continued he, “ independent objecta* 
ean aloue abide in each other.” 


Sxction XXV. 

1. “ Verily that Immensity extends from below, it extends 
from above, it extends from behind, it extends from before, it 
ewtends from the south, it extends from the north—of a truth’ 
it is all this.” Next it is egoistically defined: “ Verily I extend 
from below, I extend from above, I extend from behind, 
I extend from before. 1 extend from the south, I extend from the 
north—of a trath I am all this.” 

2. Next itis psychically defined: “ Verily the Soul extends from 
below, the Soul extends from above, the Soul extends from behind, 
the Soul extends from before, the Soul extends from the south, 
the Soul extends from the north—of a truth the Soul is all this. 
He, who is aware of this, seeing the Soul thus, thinking it thus, 
and knowing it thus, becomes (even in this life) one whose entire 
devotion is to the Soul, whose recreation is in the Soul, whose 
helpmate is the Soul, and whose felicity is the Soul. (In after life) 
he becomes self-resplendent. He is able to accomplish whatever 
he desires in all the regions of the universe. Those who believe 
otherwise, having others for their masters, go to perishable regi- 
ons, For them nothing is accomplished in any of the regions of 
the universe, 


Sxerton XXVI. 

1. “For him who thus seeth, thus believeth, and thus know- 
eth, the vital airs proceed from the Soul; desire proceeds from the 
Soul; memory proceeds from the Soul; space proceeds from 
the Soul; heat proceeds from the Soul ; water proceeds from the 
Soul ; birth and death proceed from the Soul ; aliment proceeds 

© Lit, unlike can abide in unlike. 
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from the Sonl; power proceeds from the Soul ; knowledge pro- 
ceeds from the Soul; reflection proceeds from the Soul ; sen- 
sitivity proceeds from the Soul; will proceeds from the Soul ; 
the mind proceeds from the Soul; speech proceeds from the 
Soul; names proceed from the Soul; mantras proceed from the 
Soul ; saerifices proceed from the Soul—verily all these proceed 
Yrom the Soul. 

2. “Thereof is the verse ‘ that man who th this* con- 
fronts not death nor. disease, nor doth he meet will * pain-and, 
suffering. Observes every thing, and attains every thing in 
every way.’ He is one (before creation), he becomes trifid, he 
becomes pentafid, he becomes septafid, he becomes nonafid ; he 
becomes divided into eleven—into a hundred parts ; he becomes 
ten and one; he becomes a thousand ; he becomes twenty.t By 
the purity of his aliment he becomes purified in his nature; by 
the purification of his nature he verily gets memory; and by the 
attainment of memory all the attachments of his body are 
severed.” Thus unto him whose passions were overcome did 
Lord Sanatkumira, explain what is beyond darknoss, Hence 
is this {portion of the Upanishad) called bis section—hence is 
if called his section, 

* Lit, observer. 


t The commentator explains the object of these numerals to be to indicate the 
susceptibility of the Soul to assume innumerable forms, 
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EIGHTH CHAPTER. 


Srcrrox I, 

1. Hari, Om! Now, within this habitation of Brahma (the 
human body Brahkmapura) there is a small lotus-like chamber, 
and within it a minute vacuity (antarékfs'a*), That which is 
within the vacuity is worthy of search ; that, verily, should be 
inquired after. 





1, Although it has been shewn in the sixth and seventh chaptera 
that Brahma is independent of all distinctions of quarters, space 
and time, that it is “truth (sat) alone without a second,” and 
that it is indicated by the phrase, “The soul is all this ;” yet 
for the edification of men of weak minds, whose understandings 
cannot easily contemplate an object having no distinctions of 
quarters, space and the like, and yet who cannot obtain their 
salvation without making that Brahma the object of their adoration 
(rem§ farg) ; a spot in the lotus-like heart is to be pointed out. 
Besides, although the Soul is without qualities and can be indicated by 
the single epithet “truth only,” yet for the good of men of weak 
minds, who cannot comprehond other than human qualities, the 
‘Brahma is to be described as possessed of truth, desire, and the like 
qualities. Further, although the knowers of Brahma generally 
abstract themselves from women and such other objects, yet as the 
desire for worldly enjoyments, cherished by the indulgence of many 
transmigrations, is not to be easily subdued, the particular practices 
of Brahmacharya, &c. are to be inculeated. 

Again, although to the believer in the unity of the Soul, there 
ean be no such distinctions as those of the goer, going and the place 
to go, for from those distinctions of ignorance, proceed the ideas of 
origin, existence, and end; and all such accidents subside in his own 
self, like the lightning in the sky, the wind (in space) and heat in 

* i.e. Brahma called skiad or space. It is seid eleewhere “ his name is kés‘a, 
&o"* The word is intended to imply that he is, like space, incorporeal, and all- 
pervading. 
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2, Were (his pupils) toask him (who makes the preceding re- 
mark}, “ Since within this habitation of Brahma, there is a lotus- 
like chamber, and within it a minute vacuity, what is within it, 
that is worthy of search? that verily should be enquired after?” 

3, He would say, “Verily as extensive is space, so is the vacuity 
within the heart. Both the carth and the heaven exist within 
tt. Both Agni, and Vdyu, both the sun and the moon, as also 
lightning and the stars, and whatever ese exist in this (universe) 
as well as what do not—all exist within this vacuity.” 

4. Were (his pupils) to ask him (who thus responds), “If 
within this habitation of Brahma are lodged all these objects, 
all these created objects and all these human desires, when (the 
body) wasteth and dies, whieh for certain it does, what remains 
behind ?” 

5. He says, “ The diseases of the body can never reduce it to 
deerepitude, nor the slaughter of the body effect its destruc- 
tion. This habitation of Brahma is verily an everlasting truth. 
In it dwell all human desires. It is the Soul, it is far from all 
vice, it is not subject to death ; it is immortal and above affliction. 
It is neither afflicted by hunger nor thirst. Truthful is its wish ; 
and truth is its resolve. As (evanescently) pass away the rewards 
of the subjects who become obedient to what is ordained (by 
kings) and obtain according to their wish—this or this—a 
province or a ficeld,— 

6.“ Asthis region, obtained through works, runs to waste (or 
passes away) and that region, which may be obtained through 
virtue, passes away,—so do they who live without knowing the 
Soul. For them all these truthful desires become unfrnitful in 
every region. For them who live with a knowledge of the Soul 
all truthful desires become fruitful in all regions. 


the burnt fuel, yet for those whose intellect is affected by the ideas of 
goer, going, &c. and, who adore tle Brahma possessed of qualities and 
represented by a spot in the heart, a translation through the meridional 
artery (bazefar artery ?) is to be pointed out in this chapter. 
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Szcrton IT. 

1, “Should he desire the region of Pitri* he attains it with 
glory, for verily the moment he wishes it, the Pitris receive him 
with weloome. 

2. “ Next, should he desire the region of M&tri,t he attains it 
with glory, for verily the moment he wishes it, the Métris receive 
him with welcome, 

3. “Next, should he desire the region of Bhritri,} he attains 
it with glory, for verily the moment he wishes it, the Bhritris 
receive him with welcome. 

4. ‘Next, should he desire the region of Swasri,§ he attains 
it with glory, for verily the moment he wishes it, the Swasris 
receive him with welcome, 

5. “Next, should he desire the region of Sakh4,|j he attains it 
with glory, for verily the moment he wishes it, the Sakhds reccive 
him with welcome. 

6. “Next, should he desire the region of Gandbamiflya,] he 
attains it with glory, for verily the moment he wishes it, the 
Gandhamélyas receive him with welcome. 

7. “Next, should he desire the region of AnnapSna,* he attains 
it with glory, for verily the moment he wishes it, the Annap4nas 
receive him with welcome. 

8. Next, should he desire the region of Gitab&ditra,t he 
attains it with glory, for verily the moment he wishes it, the Gita- 
bdditras receive him with welcome. 

9. “Next, should he desire the region of Stri,f he attaina it 
with glory, for verily the moment he wishes it, the Stris receive 
him with welcome. 

10. ‘ Whatever country he desires, whatever he desires, he 
attains it with glory, for verily the moment he wishes it, it abideth 
for him. 


* Father. + Mother. t Brother. § Sister. || Frionds, J Easence and garland, 
© Food and drink, + Song and music. ¢ Women. 
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© Sxenton III, 

1. “They, the truthful desires, are enveloped in untruth. Of 

those truthful objects there ia a false covering. He who is 
translated from thia (world) to that, is never again beheld in 
this world. 
° 2. “ Whatever man desires and gets not, whether it be, such 
(of his relatives, and friends,) as are alive, or such as are dead, or 
whatever else it be (be it food, raiment or drink} ; all those might 
be obtained within this (vacuity in the heart); therein dwell 
those truthful desirea, which have untrath for their envelope. 
As those who are ignorant of the nature of (mineral) beds 
might pass repeatedly over an ve ine of gold and 
find it not, so do mankind daily retire to this vacuity (in their 
sleep} and yet being misled by untruth, they find not this 
Brahmaloka, 

3. “ Verily that Soul (4tmé) abideth in the heart! Of a truth 
its epithet is Aridyayam.* Therefore he who knows it daily, 
retires to the region of sarga (heaven) in his heart. 

4. “He who has confidence in this, rising from this bod) 
and attaining a noble body of light, abides in his own form. 
This is the (description of the) Soul.” He (the narrator in reply 
to his pupils) continued: “That Soul is deathless; it is devoid 
of fear; it is Brahma. Of this Brahma the (proper) name is 
Satya (truth), 

5. Verily (chat Brahma is indicated by) these three syllables 
avila Satlya, Thereof the syllable ¢ ¥ implies immortality ; the 
syllable #f Wt earthliness, and the syllable y ¥ is a particle which 
joins the other two, and since it joina the two it means restraint 
of passions, He who knows this attains the region of Sarga. 


© Lit. * this ia the heart,” 
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Secrton IV. 

1-2.* Now, that which is the Soul (4tmé) is a bridge ; itis a 
support for the preservation of all these worlds from destruction. 
This bridge cannot be crossed by day nor by night, nor by disease, 
nor by death, nor grief, nor virtue, nor vice. Alldefects depart 
herefrom. This region of Brahma is devoid of vice. Crossing this 
bridge the blind cease to be blind, the wounded cease to be 
wounded, the afflicted cease to be afflicted. Hence verily on 
crossing this bridge nights become days. For certainly ever-reful- 
gentis the region of Brahma. 

3, For him verily exists this Brahma-loka, who can attain it 
through Brahmacharya. His desires are satisfied in every region. 





Sserion V. 

1. Now, that which is called Yajiut is Brahmacharya, The 
man who acquires a knowledge of the Brahma-loka through 
Brahmacharya, attains the region of Brahma, That which is 
called Jstfat is Brahmacharya. Through Brahmacharya is that 
Soul attained which is Ishta. 

2. Now that which is called Sdérdyana§ is Brahmacharya, 
By Bramacharya doth one serve his own self (Ktm§). That 
which is called Afauna is Brahmacharya, Through Bramacharya 
is that Soul known and meditated upon. 

8. Now that which is called dnds‘akdyanam (fasting) is 
Brabmacharya. That soul is not destroyed which is known 
through Brahmacharya. That which is called dranydyanal| is 
Brahmacharya. dra meansan “ ocean” and mya means an ocean ; 
and these two oceans abide in the region of Brahma. In that 


© Dr. Roer’s text docs not mark tho end of the first vers, and Ihave no 
MS, scoessible to help me—probably the first verse ends at the plicase, ‘tis devoid 
of vice.” 

+ Yajiia the offering of burnt sacrifice. 

t Ishta adoration. 

§ Saéréyans, feeding hermits and the poor. 

|] Aranydyana, dwelling in forests for religious purposes. 
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third heaven from this there are a delightful tank full of 
gruel, an dswatthe tree from which exudes nectar, anda palace of 
gold built by Brahma and named Apardjita.* They belong to 
Brahma. 

4. For them is reserved this region of Brahma who know 
through Brahmacharya the two oceans ara and xya, Their desires 
ate accomplished in all regions. 


Section VI. 

1. Now, the arteries of the heart exist steeped in a brown 
etherial flaid,—yca in a white, a blue, a yellow, a red etherial 
fluid. Verily the Sun exists as brown, as white, as blue, as yellow, 
ag red. 

2. Asa main road with a village at each end, meets both 
this and that,t so do the rays of the san mect both this region 
and that. From that sun they spread, They enter these arteries, 
Thence they spread. They enter the sun. 

8. When man is 60 asleep that all his faculties are devoid of 
action and his feelings are at rest, he dreams not. Then is 
he abiding in these arteries. Then can no sin fasten on him. 
Then is he refulgent in light. 

4, Now, when he is diseased and about to die, those around 
him enquire, “Do you recognise me? do you recognise me?” 
Tle recognises them as long as he does not depart from his body. 

5. When he quits his body he rises upwards with the aid 
of the rays aforesaid, resounding Ow. When his mind ceases to 
act he attains the sun, That is the way to the region adore. 
It is open to the learned, but closed to the ignorant. 

6, Thereof is the verse: “There are a hundred and onet 
arteries issuing from the beart; one of them penetrates the 


© That which cannot be attained except through Brahmacharya, 
+ i. ©, both tho near and the off village. 
+ In order to imply others, the commentator qualifles the atmber by adding 
that they are the principal arteries, 
T 
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crown of the head. The man, who departs this life through that 
artery, secures immortality.* The rest of the arteries lead to 
verious transitions,—they lead to various transitions.” 


Szcrion VII. 

1. “He, who is the Soul, who is bereft of sin, —He, who ls not 
subject to decay, death or repiting,-He, who eats not, nor feels 
the sensation of thirst,—He who is all truthfal in his wishes and 
his resolves,—even He should be sought for ard enquirad after. 
He attains all his wishes, he attains all the regions who, having 
enquired, knoweth the Soul.” Of truth, thus said Prajépati. 

2. Verily, thus knew the Devas and Asuras. They said, “ We 
shall enquire after that Soul by knowing which all regions as 
well as all desires may be attained.” Then did Indra, among the 
Devas, and Virovhana among the Asuras, proceed forth, without 
communicating with each other.¢ Sacrificial fuel in handt both 
repaired to Prajépati. 

8, They lived as Brahmachéris for the period of 82 years: 
Unto them said Prajfpati, “ With what intent do you abide here?” 
They replied, “ The learned believe it to be your lordship’s saying, 
‘That the Soul which is without sin, which is not subject to 
decay, death or repining ; which eats not, nor feels the sensation 
of thirst; and whose wishes and resolves are all-truthful—even 
such a Soul should be sought for and enquired after; and that he 
attains all the regions and all his wishes who, having enquired, 
khoweth that Soul.” Wishing to know that we abide here.” 

4, Unto them said Prajépati, “ The being that you perceive 
within the eye$ is that Soul;” and, added “it is Brahma, 
the deathless and fearless.” [The pupils, taking him literally 


qaqa Tho state of deathlesences, 

+ Brom a feeling of envy. 

{ Alluding to the custom of Brahmacharya which requires that met should, 
when going to their tutors, carry some such fuel as are meet for fire ssorifice, 

{Itt the male parweha ‘That which the Yogis peroeive with their closed 
eyes and undisturbed and contented mind; adds the commentaton 
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and believing the Brahma to be a mere shadow, enquired :} 
“ Which is it, revered Sir, that you allude to, the shadow, that 
jsseen in water, or that which is perceived in 9 mirror?” 
Prajépati returned, “ Of a certain jt is perceived jn both.” 


Sxerton VIII. 
et, (Prajapati said), Go and view yourselves in that panful 
of water, and should you fail to know the Soul, enqyire of me.” 
They beheld themselves in a panful of water. Wnte them said 
Prajapati, “ What do ye behold?” They replied, “We behold our- 
selves in this, Sir, pictures of oyrselveg to the very hair and nails.” 

2. Unto them sajd Prajépati, “Go, and having cleaned your 
persons and adorned yourselves with costly orgaments and rich 
olothing, behold yourselves in that panful of water.” They, having 
cleansed their persons and put an costly ornaments and rich 
clothing, beheld themselves in 8 panful of water. Qf them en- 
quired Praj4pati, “ What do you perceive ?” 

8. They two replied ; “ Sir, as we are well adorned, welledress- 
ed and cleanly, so do we behold ourselves in this, well-adarned, 
well-dressed and cleanly.” He said, “That is Brahma, the death- 
Jess, and fearless.” They two went away satisfied, 

4. Projapati, observing them, said, “ Since these two are going 
away without attaining or kuowing the Trath, this instruction 
will be for the defeat of the Devas and Asuras.” He Viro- 
ehana, with feeling of satisfaction, repaired to the Asuras, 
and unto them imparted this instruction: “Self alone is ador- 
able; in this (world) elf alone should be served; by adoring 
and serving one's self both this and the other world may be 
attained,” 

5, Therefore thenceforward the Asuras give no alms, have no 
faith in good works, gnd officiate st no sacrifice; hence are 
they called Asuras, This is their Upanishad (egnon). Their 
dead are besmegred with aroniatics and adorned with ornaments 
and costly riments, and they think that thereby they will 
overcome this region and that. 
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Seerton IX. 

1. Now, Indra, without going to the Devas, felt frightened, 
(saying,) ‘Verily, this (shadow) becomes well adorned when 
the body is well-adorned, and well-dressed when (the body) 
ig well-dressed, and clean when the body is clean. Again it 
becomes blind when the body is blind, defective when the body 
is defoctive,* and mutilated when the body is mutilated. Farther, 
on the destruction of this body it is destroyed. I can see no good 
in this.” 

2. Therefore, with sacrificial fuel in hand he returned. Unto 
him said Prajfpati, “You went away with Virochana, perfectly 
satisfied, O Maghavan: what do you wish by returning back?” 
He replied, “ Since of a truth, O Lord, this (shadow) becomes well- 
adorned when the body is well-adorned, and well-dressud when 
the body is well-dressed, and clean when the body ia clean; 
again it becomes blind when the body is blind, and defective 
when the body is defective, and mutilated when the body is 
mutilated ; further, on the destruction of this body it is destroyed ; 
I can see no good in this,” 

$. “Even so it is, Maghavan,” said (Prajépati) and continued, 
“TJ shall again explain it unto you. Do you abide here for 
another thirty-two years.” He there dwelt for another thirty- 
two years, Unto him said (Prajépati) : 


Szcrion X. 

1. “That which enjoys ina dream the feeling of being grati- 
fied by the attainment of a coveted object,t is the Soul:” and 
continued, “ it is deathless and fearless; it is Brahma.” Verily 
he, (Indra,) went away satisfied, but before he reached the Devas 
he felt frightened (saying), “ Verily, this feeler of dreams becomes 


* Lit. having o flow of hamours from the eyes of noso, 

+ Lit, lives subserved. H@YwRTa WT 5 Lives feeling the enjoyment ofthe 
dream that ho is being subserved by his wife, servants, &o. BWTTRTN TWH 
wef waiter, wawsie | 
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not blind when the body is deprived of its eyes, and remains 
unmutilated when the body is mutilated ; it ie not affected by 
the defects of the body ; 

2. “ Nor destroyed by the destruction of the body, normutilat- 
ed by its mutilation: it feels as ifit is being destroyed, driven away, 
put to grief and to weeping. Verily, I can see no good in this.” 

*3, Therefore with sacrificial fuel in hand he returned. Unto 
him aaid Prajfpati, “You went away satisfied, O Maghavan. 
What do you wish in returning hack ?” He replied, “ Since it (the 
aoul you have pointed out) becomes not blind when the body is 
deprived of ita eyes, and remains unmutilated when the body is 
mutilated, it is not affected by the defects of the body ; 

4. Nor destroyed by the destruction of the body, nor muti- 
lated by its mutilation ;—since it feels as if it is being beaten, 
driven away, put to grief and to weeping, I see no good in it,” 
“Even so it is, Maghavan,” said (Prajépati) and continued, “T 
shall again explain it unto you. Do you abide here for another 
thirty-two years.” He dwelt there for another thirty-two yeara, 
Unto him said (Prajdpati) ; 


Szcrion XI, 

1. “That in which retiring, the sleeper is completely at rest 
and knows no dreaming, is the Soul,” and continued, “It is death- 
less, and fearless; It is Brahma.” Verily, he Indra went away 
satisfied, but before he reached the Devas he felt frightened, 
(saying), “ Verily, it then knows not itself that I am this; nor 
does it know these elements thus (i, e. as they are) ; it seems to 
be altogether destroyed for the time. I can see no good in this.” 

2. Therefore with sacrificial fire in hand he returned. Unto 
him said Prajépati, “You went away satisfied, O Maghavan, 
what do you wish in returning back ?” He replied, “It, (the soul 
you have pointed ont,) knows not its own self that I am this, nor 
does it know these elements thus (i. ¢. as they are); it seems 
altogether destroyed for the time, I can see no good in this,” 
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8. “Even so it is,” replied Prajépati (and continued,) “TI shall 
again explain unto you this Soul, but nothing beside it. Do 
you abide here for five years more.” He dwelt there for five 
years more; he completed a hundred and one years. Therefore 
do good people say, Maghavan dwelt with Prajdpati for a hundred 
and one years as 8 Brahwnachérin. Praj4pati said unto him: 


Secrion XII, 

1. “Ofatrath this body is mortal, O Maghavan! It is 
subject to death. Yet is it a resting-place of the immortal and 
nnembodied Soul, When thus embodied, it is verily eybject to 
desirable and repulsive objects. To the embodied there is no 
releage from susceptibility to desirable and repulsive objects. 
Verily the unembodied never comes in contact with desirable and 
repulgive objects. 

3. “ Unembodied are the wind and the clouds the light- 
ning and the thunder. They are all without body. Issuing 
forth from yonder sky by the attainment of the great (solar) 
heat, they assume their respective forms. 

8. “Even like unto them, man, issuing* forth from his body 
by the attainment of the Great Light, assumes his own genuine 
form. He ig (then) the best of men. He then lords it with eating 
and playing, and enjoying with woman, or equipages, or relatives, 
without thinking of the body. Even as cattle are attached to an 
equipage, so is the Soul (Préya) attached to the body. 

4, “Now, within those spaces (Ak4g'a orbits) are the eyes, and 
the eyes are intended for the observation of the Being who dwells 
within the eyes. He who willeth ‘I shall smell’ is the Soul 


© The issue here is metaphorical, It implies that the intelligent oomes to 9 
consciousness of his soul being distinct from his body, snd in no way dependent 
upon it, and thus knowing it not to be his self he enjoys the pleasures of this 
world without thinking of the body i. ¢. without feeling attached to it. Nor are 
auch pleasures projadicial to his intelligence inasmuch as he js eonscions of their 
true nature. 
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(Atm4,) wishing to inhale odours. Now, he who willeth ‘I shall 
speak? is the Soul, wishing to articulate speech. Now, he who 
willeth ‘I shall hear’ is the Soul, wishing to hear sounds, 

5. “Now, he who willeth ‘I shall think’ is the Soul thereof. 
The mind is the celestial eye, observing all objects of desire. 
By the aid of the mental celestial eye the Soul enjoys them all, 

°6. “Now, because the Devas adored that Soul in the region 
of Brahma, therefore, they obtained all regions, and all their 
desires were fulfilled. He attains all regions and obtains all his 
desires, who, having daly enquired, know oul.” Thus said. 
Prajfipati, verily thus said Prajépati. 


Section XIII. 


1. “From blackness I attain malticolor, from multicolor 
I attain blackness. Like unto the horse which shakes off all dust 
from its coat, or the moon which éscapes from the mouth of R&hu, 
Ishal] purify my body and, becoming free (by the aid of dhy4na), 
attain, verily attain—the uncreate Brahmaloka.”* 


Szotion XIV. 


1. “Verily that which is known as Akésat is made of 
name and form, That which is beyond the two (name and 
form) is Brahma; Itis immortal : It is the universal Soul, I shall 
attain the audience chamber of Prajépati. I shall attain the glory 
of Bréhmana. I shall attain the glory of kings, (Kshatrias) 
I shall attain the glory of Vaisyas ; 1 desire all glory ; I desire the 
glory of the glorious; I shall not enter again, no, I shall not 
enter the white toothless all devouring slippery object.”¢ 

© Tho commentator explains that eyéma blackness moana the all-perrading 


Brahms by acquiring « knowledge of which through dhyéna, we attsin the region 
of Brabmé (anbara) and there wo attain tho nature of Brahma §yHTw | 

+ Lit, apece, but intended here to mean the Universal Soul which, like space, 
fa illimiteble and gndefinable. 

t The womb, 
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Srorton XV. 

1. Verily this was related by Brahma to Prajdpati, by 
Prajépati to Manu, and by Mant to mankind. Having studied 
the Veda in the house ofa tutor, and having paid to the Guru what 
is his due, one should dwell with his family in a healthy country, 
reading the Vedas, bringing up virtuous sons and pupils, de- 
voting himself with all his senses to the Universal Soul, and 
injuring no created being. Having lived thus as long as life 
Jasts, he attains the Brahmaloka. Thence he never returns, 
verily thence he never returns. 


THE END. 
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— Quid porro aut preclarum putet in rebus humanis, qui 
hme deorum regna perspexerit, aut divturoum, qui cognoverit quid 
sit aeternum? (Scipio Afr, in Cicero's De re publica,—Lib, I, 
cap. 17.) 


INTRODUCTION. 


‘Tre Taittariya Upanishad forms a part of the Taittariya A’ranyake, 
that is, of the A’ranyaka of the black Yajur Véda, chapters 7 to 9, 
and is also found in the collection of the Atharva Upanishads. in the 
former it bears no separate title; in the latter it is enumerated as two 
distinct Upanishads, the * A’nanda Valli” (the lotus of bliss), contain- 
ing the first two chapters, and the “ Bhrigu Valls” (the lotus of Bhri- 
ga), containing the third chapter. S’ankara names the first chapter 
S'ikshé Valli (the lotus of the doctrine), and the second Brahménanda 
Valli (the lotus of the joy in Bramha), but has no title for the last. 
It is one of the Upanishads, rendered by Anquetil from the Persian, 
and parts of it have been translated by Colebrooke,—the third 
chapter or Bhrigu Vall, and the prayer at the commencement of the 
first chapter (M. E. Vol. i pp. 76-78),—and by Weber, the whole 
of the second and third chapters (in his “ Indische Studien,” Vol. 
ii. pp 207-236.) 

The Taittariya Upanishad consists of two parts, viz. of what is 
properly called an Upanishad, the doctrine of Bramha, or of the 
absolutely infinite Spirit, and of an introduction to it. This is form- 
ed by the first chapter or S‘iksh4 Valli, which, in accordance with 
the systematical exposition of the Védanta, describes the course of 
instruction, and of the moral and mental training, preparatory to the 
initiating of the student in the science of Bramha. These previous 
conditions are the study of the S'iksh4 properly so called, that is, of 
the doctrine of the pronunciation, quantity, &c. of Védaic words,— 
the meditation on certajn words which symbolically express the 
truths of the doctrine and prepare the mind for its comprehension, — 
the meditation on the term “Om,” the most sacred of all symbels, em- 
bracing as it does the real sense of all the Védas,—the meditation on 
Bramha in his refation to the individual soul, to the material creation, 
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and to the different deities, —and the necessity of ceremonial work, of 
the daily reading of the Védas and of a virtuous life in accordance 
with the precepts of the S’éstras. In short, it is the study of the 
Védas, the practice of sacred rites, and the leading of a holy life, 
which prepare for the reception of the highest knowledge. 

The second chapter, or the Brambénanda Valli, contains the doc- 
trine of the Taittariya Upanishad itself. To understand, however, 
fully, what is the view of it, in what points it resembles the Védénta 
as a system, and in what points it differs from it, it is necessary to 
know the doctrine of the Védanta with reference to the order of 
creation. Of this we shall, therefore, now give a compendious sketch, 
which we take from the Védanta Siira. < 

The cause of the world, according to the Védénta, the source of 
all reality, and strictly speaking, all reality itself, is Bramha, the su- 
preme soul or spitit. He is to be thought without any qualities ' 
taken trom our conception of the world ; he is merely spirit, or as 
it is expressed by the Védénta, he is mere existence, knowledge (with- 
out difference of subject, object and their mutual relation) and bliss. 
Every thing else is non-existence and non-knowledge. The world in 
its most abstract notion is therefore to be conceived as ignorance, which 
does not exist absolutely, bunt must be comprehended by the cause, on 
which it depends,—God. It consists of the three qualities of good- 
ness (Sattwa), passion or foulness, or activity, (Rajas), and darkness 
(Tamas), which denote the three degrees of its existence, or of its, 
power of manifestation. Ignorance is two-fold, viz. as totality, when 
all ignorance is onc, and as speciality, or ignorance in individual beings. 
God in his relation to the totality of ignorance is omniscient, om- 
nipotent, &c., that is, he has all the attributes of the ercator and 
ruler of the world, and is called in this respect I’s’wara (the ruler). 
God in his relation to special ignorance is the individual soul, the 
defective intelligence, Prajna. The ignorance in its totatily, is the 
causal body of God, that is to say, the cause of all created beings, ig- 
norauce in its speciality is the individual bodies. The causal body 
is also called the sheath of happiness, as it contains all happiness, 
and as it envelops all. From this ignorance are first created five 
elementary bodies, viz. cther, air, fire, water and earth, each of 
which is composed of the three qualities, (of whitn ignorance itself 
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consists) and-respectively endowed with the special qualities of sound, 
touch, colour, sayour and smell. ‘These clements are called Tanmé- 
tras, or subtle clements, in contradistinction to the gross elements, 
of which the visible bodies are composed. From the coibined par- 
ticles of goodness in the five subtle elements, are produced intel- 
leet,” (budhi, the faculty of ascertainment), and mind, (manas, the 
facylty of judging and doubting),—from the separate particles of the 
same, the five intellectual organs, the ear, thé eye, the touch, the nose, 
and the tongue, viz. the ear from the separate particles of goodness 
in cther, the eye from the separate particles of goodness in fire, &e.,— 
further the five organs of action, the voice, the hands, the feet, the 
organ of excretion and the organ of generation from the separate 
particles of passion,—and lastly, the five vital airs, respiration, 
flatulence, cirenlation, pulsation aud assimilation, from the combined 
particles of passion. Intellect, together with the intellectual organs, 
forms the intellectual sheath or case of the soul; mind, with the 
organs of action, the mental sheath ; and the vital airs, together with 
the organs of action, form the vital sheath. The three sheaths, when 
united, are the subtle body of the soul, or the body which remains 
at the transmigration. Here again the subtle body is cither a totality, 
or individuality. The soul, or God, as pervading the totality, is call- 
ed the Stitrétma (the soul which pervades all as the same string 
passes through all the pearls of a wreath), or Hiranyagarbha, as per- 
vading au individuality, Taijaua (the Resplendent). Both, however, 
are in reality one. These three sheaths consist of the continuance 
of waking thoughts in.dream, and in dream the Siitritma as well as 
Taijana perceive the subtle objects. 

From the subtle clements further procecd the gross clements 
of ether, air, fire, water and earth, by a peculiar combination of 
them,* and from the gross elements the different worlds, as the 
heaven, the earth, &., and the different bodies, as men, ani- 
mals, &e. 

The soul, as abiding in the totality of the gross bodies, is called 
Vais'wanara, Virdt, &., as abiding in any individual body, Vis‘wa (the 


¥ Vig. in the proportion of four-cighth of the clement, after whieh it bears 
tho name, with an aighth of cach of the other four. 
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pervader). The gross body is called the nutrimentitious sheath 
(Annamaya Kosha), and as it is the place where the gross objects are 
enjoyed, it is called awake. In the waking state Vais'wanara and 
Vis'wa enjoy the material sounds, colours, &c., through the five 
organs of intellect. 

The totality of these worlds, viz. of the gross, the subtle and the 
causal bodies, forms one great world, and the soul, from the pervader 
to the ruler, is also only one soul. 

How far the account of the Taittariya Upanishad corresponds to 
the above view, we shall see presently, after having given a survey 
of its contents, The second Valli commences with the following me- 
morial verse of the Rig-Véda which, according to S'ankara, contains 
the sum total of the whole Upanishad : “ Whoever knows Bramha 
who is existence, knowledge and infiuity, as dwelling within the 
cavity (of the heart) in the infinite ether, enjoys all desires at once, 
together with the omniscient Bramha.” 

From this infinite soul sprang forth the ether, from the ether 
the air, from the air the fire, from the fire the water, from the water 
the carth, from the earth the annual herbs, from herbs food, from 
food seed, and from seed man, All creatures are produced from food, 
and pass again into food. To recognise this universal food as Bramha, 
is the first step of knowledge; the second is, to recognise him as 
vital air, the inner soul (étma) of the former, which pervades and 
supports it, the third to think Bramha as mind, which is a soul 
more internal than the former, the fourth to think him as knowledge, 
and the fifth as bliss, when all difference of the individual from the 
universal soul ceases. 

Here arise the following questions: Does an ignorant person 
after his death obtain the supreme Bramha? and if not, does a 
pergon who knows god, obtain him also? 

‘When Bramha had created all, he entered it. He is to be con- 
sidered as the creation and the creator; the varieties of all that is 
perceived, did before the creation not exist (explicitly), they were onc 
and the same (implicitly), and the creation must therefore be consider- 
ed as a creation of Bramha himself. Bramha, the unchangeable, 
eternal being, is in fact constantly the foundation of the world; 
without him there would be no existence, no coutinuance, and all 
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living creatures would be annihilated at once. The knowledge of him 
as identical with the soul makes therefore free from fear, because there- 
by the nation of every difference of the soul from other beings is re- 
moved, and fear arises only from such a difference. A person on the 
contrary who does not know him, is subject to fear, because for 
himalways difference exists. 

The happiness then which ensues from various degrees of know- 
ledge and existence, is various. Troportionate to their knowledge is 
the happiness of men, of man-Gandharvas, of divine Gandharvas, 
of the forefathers, of men born in the heaven of the gods, of gods 
by their nature, of Indra, of Bribaspati, of Prajépati, and of the 
one supreme Bramha. A person who has a knowledge of him, ob- 
tains him, Then all fear disappears for him, as well from external 
things as from his own conscience. 

The third Valli gives a narrative in confirmation of the doctrine, 
taught in the preceding chapter, from which it is evident that the 
science of Bramha is not acquired at once, but that there are 
different stages, by which a person approaches to a clearer and clearer 
idea of God, and that the means of arriving at them is the practice 
of tamas, which denotes either austerity, or an elevation of knowledge. 
The third does not teach any thing new, but is only a repetition of 
what was known before in another form. 

We find in the Taittariya Upanishad the tenets, peculiar to the Vé- 
dénta, already in a far advanced state of development ; it contains as 
ina germ the principal elements of this system. The notion of Bramha, 
as the supreme spirit and as wholly distinct from the material world, 
is clearly defined. He is shown as the source of all reality, and in his 
relation to the world as its creator and preserver. We find here the 
doctrine of the five elements as the first creation of God, from which 
gradually all perceptible things are produced, and also the doctrine 
of the five sheaths, one the foundation of the other, by which the 
soul is enveloped. There are, however, differences. No distinction 
is made between subtle and gross elements, uor is it clear, how 
intellect, mind, the organs of intellect and of action, and the vital 
airs have been produced from them. We likewise do oot under- 
stand, what relation the five sheaths bear to the five elements and to 
the soul; for 4f we consider the succession of the productions, 
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given by the Taittariya Upanishad, it appears, that they are not mo- 
difications of some of the elements or of all of them, but only of the 
earth; again it is nowhere stated, that the sheaths have been created 
independently of the other productions, and it appears, therefore, ta 
be a legitimate conclusion that they are in some way a modification 
of the elements. * 

Dr. Weber, in our opinion, goes too far in asserting (Ind. Sta- 
dien, Vol. ii. p. 210) that the first part of the Taittariya Upanishad 
is in no connexion with the other parts, that the composition of the 
whole Upanishad is merely formal, that many of its notions are 
fanciful, and that it exhibits little of the true spirit of specnjation, 

Xt is true, that the first part is not necessary for the com- 
prehension of the doctrine, yet, according to the vicw of all the 
Upanishads and of the Védénta, a preparatory course of study is 
required, and this it is which is inculcated in the first part, and 
more systematically than in other Upanishads, for instance, the 
Bribadaranyaka, where the exposition of the science of Bramha is 
frequently interrupted by enquiries belonging to a previous in- 
vestigation. It is true also, that the exposition is formal, as the 
sentences are composed after a fanciful form; but their regularity 
is not greater than of some of the finest Upanishads which are 
written in metre. 

There are indecd a number of fanciful notions, especially with 
regard to the different gads, of whom a formidable system has been 
given. Still, all the gods introduced (with perhaps the exception of 
Prajépati who is a production of speculation,) are the popular gods of 
the Védas, and that they are brought into a system, is the natural 
consequence of speculation. Ail philosophy commences from ideas 
which existed previous to it, may they be religious ideas, or ideas re- 
ferring to the mind, or to exteraal nature. Philosophy consists in 
nothing else but in thinking of them, and it arises from the sole 
reason, that those ideas are found inconsistent, that they are contra- 
dictory in themselves. External things for instance, as they appear, 
are considered as existent, and in thinking them we find that they 
consist of qualitics which are only relations to other things and to 
ourselves, and tan therefore not express what really exists; or 
soniething is represented as God, that is, as omniscieri, almighty, and 
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so on, and we afterwards find, that the same has been endowed 
with material, or finite attributes which do not agree with the 
other part of the notion. It is therefore on account of their own hol- 
lowness that we are compelled to abandon those notions and search for 
such as are perfectly consistent with themselves and with those to 
which they bear a necessary relation. 

Yith reference to religious ideas, two alternatives are possible 
for philosophy, either to repudiate them altogether as false or in- 
adequate, or to adopt them as a basis for its speculation. The latter 
is the way of accommodation, but even if this is followed, it must 
be remembered, that the results of its enquiry will be widely different 
from the basis from which it commenced. Taus it is with the 
Upanishads ; they indeed acknowledge the gods of the Védas in 
name, but not in reality ; for their whole nature is altered, since from 
the state of divinity they are degraded to beings of an inferior order, 
having lost the attributes of infinity and absolutencss. 

In this respect the notions of the Taittariya Upanished are not more 
fanciful than those of the other Upanishads. They arise from the 
system of accommodation, which pervades the Upanishads and in fact 
the whole philosophy of the Hindus. To it the greatest number of 
its defects must be ascribed. To mark the two principal ones, re- 
sulting from it, it deceives the common people by the appearance of 
an union of opinion with the highest flight of human intellect 
which does not really exist, and puts on the other hand a limit to 
speculation, and therefore to progress, by giving it an aim which is 
not its own, and which at the same time it is uot to pass. 

Tho Vaittariya Upanishad, however, docs not add to the received 
systein ; its ideas are those of the other Upanishads, only more sys- 
tematically arranged than it is the case with the majority of them, 
and although it does not display the same vigour of thought as some 
other Upanishads do, yet, in our opinion, it belongs to the first 
series, preceding the Védanta philosophy, which appears to be con- 
firmed by the high opinion in which this Upanishad is held by 
Hindu philosophers. 


TAITTARIYA UPANISHAD. 
Siksha Valli’. 


FIRST ANUVA’KA. 


May Mittra grant us welfare—Varuna grant us welfare,—Aryamas 
grant us welfare,—Indra (and) Brihaspati grant us welfare,—the 
far-stepping Vishau grant us welfare.—Salutation to Bramha,—Sa- 
latation to thee, O Véju.*—Thou art even visibly Bramha}.—I will 
call thee even the visible Bramha,—I will call (thee) just,—I will 
call (thee) true—May he (Bramha) preserve me,—preserve the 
speaker,—preserve me,—preserve the speaker. 

Peace, peace, peace !—t 


SECOND ANUVA’KA. 


We will explain the S'iksh4.—The letter,—the accent,—the quanti- 
ty,—-the effort,—-the middle pronunciation and the continuation, are 
declared as the contents of the chapter of the Siksh4. 

THIRD ANUVA’KA. 

1. May we both (the teacher and disciple) be glorious,—may we 
both have the light of the Véda. Next then, we will explain the 
Upanishad (the meditation o*) of the Sanhité,§—in five topics, —viz. 





* According to S’ankara Mittra is tho deity, presiding over the function 
of respiration (Prana) and over the day, Varana over the function of flata- 
“Yenes(Apana) and over the night, Aryamas over the eye and the sun, Indra 
over atrongth, Brihaspati over speech and intellect, Vishnu over the fect. 

* 4 This is said morcly for the sake of praise. 

$ Peace is said three times to remove the obstacles to knowledge, which 
may arise with reference to the soul, to the matcrinl aphere, and to tho 
superintendence of deities. 

§ Sanhité means # union either of letters to s word, or of words to a gen- 
tonce, or of sentences to 2 more comprehonsive composition, as expressive 
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as referring to the worlds, to splendours, to knowledge, to offspring, 
and to the soul.—They are called great Sanhitas.—Next, the topic, 
referring to the worlds.—The earth is the first syllable, (viz, San, of 
the word San-hi-t4) the heavens the last syllable (ta), the ether the 
union (hi). 

2. The wind (Vju) the instrument of union,—this is the topic 
refegring to the worlds.—Next, the topie referring to splendours,— 
Agni (fire) is the first syllable,—A’ditya (the sun) the last syllable, 
—the waters are the union,—the lightning is the instrument of union, 
~-this is the topic, referring to splendours.—Next, the topic re- 
ferring to knowledge,—the teacher is the first syllable,— 

3. The disciple the Inst syllable,—knowledge the union,—the 
‘Véda the instrument of union,—this is the topic referring to know- 
ledge.-—-Next, the topic referring to offspring ;—the mother is the 
first syllable,—the father the last syllable,—the offspring the union, 
—the organ of generation the instrument of union,—this is the topic 
refcrring to offspring. 

4. Next, the topic referring to the soul,—the lower jaw is the 
first syllable,—the upper jaw is the last syllable,—specch is the union, 
-—the tongue the instrument of union, —this is the topic referring 
to the soul.—These are the great Sanbitas.—Whosoever knows the 
explanation of those great Sanhitas,—is united with offspring, 
cattle, the light of the Véda, catable food, and with heaven. 


¥OURTH ANUVA‘KA.* 


1. May that Indra (here the supreme god in the form of Om, 
the holiest word of the Védas), who has been manifested as the first 





of the mutual connexion of any ideas, to which auch a Sanhitd may be 
roforred, It moans therefore also a collection of hymna, as the Rig-Véda 
Ac, and is here especially moant as a collection of hymns according to cach 
soparate school. Sueh a Sanbitd is for instance the sentence : I’-sétwa (I 
divide thec,) where the syllablo I’ may represent the oarth, twi tho heaven, sé 
the connexion of both, and the union of al} these olements to one word tho 
air. Mahasanhité is, whore there is a Sanhitd, and whoro the things in unity 
are of such comprehensivenoss as the earth, &e. 

* This Anuvdka contains the muttering of the Mantras and the obla- 
tions, necessary for a, person whio wishes to acquire understanding and pros- 
pority. 
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of the Védas, comprising the naturc of all,—being more immortal 
than the immortal Védas,—strengthen me with understanding.—O 
God, may I be the vessel of immortality {of the knowledge of Bramha, 
the cause of immortality) May my body be able,—my tongue ex- 
ceedingly sweet.—May I hear much with my ears.—Thou (viz. Om) 
art Bramha’s sheath, enveloped by (common) understanding.—Pre- 
serve what (of the knowledge of Bramha) I have heard.—-The 
prosperity (Sri) which swiftly brings me clothes, increases my 
cows,— 

2. And prepares for me always food and drink,—this prosperity, 
—tich in wool-clad flocks and other cattle, bring to me. Swaha !* 
—May the Bramha-students come to me, Swahé! 

3. Let me be glorious among men, Swaha !—Let me be hetter 
than the wealthy, Swaha !—O venerable, let me enter thee (viz. the 
word Om, the sheath of Bramha), Swih4—O venerable, do thou“ 
enter me, Swihi—In thee, spreading in thousand branches,—O ve- 
nerable, I shall be purified, Sw&hi !— As the waters go downwards,— 
as the months go to the consumer of days (the year),—so let the 
Bramha-students, O Creator, approach me from everywhere, Swiha! 
—(Thus) art thon a refuge,—do thou illuminate me, do thou make 
my like thy own nature.— 


FIFTH ANUVA‘KA.+ 

1. Bhar, Bhuvar and Suvar, these verily are the three mystical 
names.—The son of Mahdchamasa,—revealed as the fourth among 
them,—Maha (the great one),—this is Bramha,—it is the soul,— 
the other deities are its members.—“ Bhi,” verily is this world, 
* Bhuvar,” the atmosphere,—“ Suvar,” that world. 

2. Maha A‘ditya (the sun),—for by A’ditya increase all worlds.— 
Bhir is verily Agni (the fire},—Bhuvar the wind,—Suvar A'ditya, 
—Maha the moon ; for by the moon increase all splendours. Bhir 


* Swahé is the exclamation, made before the offering. 

+ The meditation with regard to the Sanhité, has been explained ; the 
Mantras also, required to obtain understanding and prosperity, havo been 
montioned ; now the intermediate meditation on Bramha, represeuted by the 
three mystical naincs, will be sct forth —S” 
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is the Mantras of the Rig,—Bhuvar the Mantras of the Sima,— 
Suvar the Mantras of the Yajur,— 

3. Mala Bramha; for by Bramba all the Védes increase. Bhir 
verily is the life, by which breath is taken,—-Bhuvar the life which 
descends,—Suvar the life which equalises—Maha food ;—for by 
food all functions of life are increased.—These four are verily four- 
fold,;—there are four times four mystical names. Whosoever knows 
them, knows Bramha ;—all the gods (as his parts) convey power 
to him.— 


SIXTH ANUVA’KA.* 


1, In the ether, abiding within the heart,—is placed the Purusha 
(soul) whose nature is knowledge,—who is immortal, radiant, like 
yold,-(The artery, Sushumna by name (the coronal artery) whicl: 
springs forth from the upper part of the heart, and proceeds) be- 
tween the two artcries of the palate,—and (within the piece of flesh), 
which like a breast is hanging down,—then, after having made its 
way through the head and skull,—(terminates) where the root of tle 
lair is distribnted,—this (artery) is the birth-place (the road) of In- 
dra (of Bramha).—By (the mystical name of) Bhur (the sage) gets 
the same with fire (with the superintending deity of fire),— 

2. By (the mystical name of) Bhuvar with the wind,—by (the 
mystical name of) Suvar with A‘ditya (sun),—by (the inystical name 
of) Maba with Bramhe ;—he obtains his kingdom,—he obtains the 
ruler of the mind,t—he becomes the ruler of speech, the ruler of 
the eye,—the ruler of the ear,—the ruler of knowledge ;—He then 
becomes this, viz. Bramha, whose body is the ether,—who is the 
real soul, who sports in life, whose mind is joy—whose peace is 
abundant, who is immortal.—In this manner, O Préchtuayogya, (the 
name of a disciple) worship (the Bramha, as mentioned).— 





* In tho preceding Anuvika the deities havo boen specified as the parts 
of Bramba, represented by the mystical namos; the present deseribes the 
ethor of the heart, &., as the place of the porception and meditation of 
Bramha, and the manner, in which the state of the universal eoul may bo 
obtained —S’ 

+ Bromha, who ix the rulor of all the senses, since he is the nature 
of all. . 
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SEVENTH ANUVA‘KA.* 

The earth, the atmosphere, the heaven, the quarters, the interme- 
diate quarters,—(the five-fold world),—fire, wind, the sun, the moon, 
the stars (the five-fold presiding deitics),—the waters, the annnal 
herbs, the regents of the forest (the trees), the ether, the soul,—all this 
is the material sphere.—Next the sphere, referring to the soul—The 
vital air, which goes forwards, the vital air, which goes downwards, the 
vital air which goes from the centre, the vital air which goes upwards, 
the vital air which goes everywhere,—the eye, the ear, the mind, 
speech, touch,—-the skin, the flesh, the muscles, the bones, the 
marrow,—having thus ascertained, the Rishi said,—five-fold indeed 
is this all,{—by the five-fold (sphere referring to the soul) a person 
makes complete the five-fold (external world).— 


EIGUTH ANUVA‘KA. 

On, is Bramha.—Om, this all,—Om is verily assent,—(having 
been addressed by the other priests by,) Om, do command, they 
command, 

Om, the hymns of the Sima sing,—Om, Som, the hymns of 
praise proclaim.—By Om, the Adwaryu gives his reply.—By Om, 
the Bramha commands.—By Om, he gives his orders for the burnt 
offering —Om, says the Brimhana, when be commences to read 
(the Véda} :—May I obtain Bramha (the Véda or the supreme soul), 
—and he obtains Bramha. 


NINTH ANUVA’KA. 

Justice, the reading and teaching are to be practised—Truth, the 
reading and the teachiug are to be practised.—Penance, the reading 
and the teaching are to be practised.—Subduing (Dama, the sub- 
duing of the cxternal senses), the reading and the teaching are to 
be practised.—The (sacred) fires, the reading and the teaching are to 


* This Anuvike describes the meditation on Bramhs, represented by 
the five-fold world, the five presiding doitics, and the five-fold sphere, refer- 
ring to the soul.—S’ 

+ Either the Veda, or a Rishi, wio kuew it perfectly. 

+ Vid. Brihad. A’. 3d Briémba. 1ith. B. 1, Vol. ii. Part ii. p. 154, from 
which it is evident, that the ‘Taitturiya Upaniahad belongs to a later tanc 
than the Brihad. A’. U- 
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be attended to.-The burnt offering, the reading and the teaching 
are to be attended to.—The guests, the reading and the teaching are 
to be attended to.—The duties of man, the reading and the teaching 
are to be attended to.—Sons, the reading and the teaching are to be 
attended to.—Begetting, the reading and the teaching are to be 
attended to —The offspring, the reading and the teaching are to be 
attended to.—The word as to “justice,” &c. has declarod Satyavachas, 
(or the truthful) from the family of Rathitara—The word as to 
“penance” has declared Taponitya (or the ever-penitent) from the 
family of Purusishti.—The word as to the reading and teaching has 
declared Nika from the family of Mudgalya;—for they (reading and 
teaching) are austerity, for they are austerity. — 


TENTIL ANUVA’KA,.* 


1am the spirit (mover) of the tree, (viz. of the tree of the world 
which is to be cut down).—(My)} fame (rises) like the top of the 
mountain.—I am purified in my root, as immortality is glorious i 
the nourisher, (viz. the sun).—I am brilliant wealth.—I am intelli- 
gent,—-I_ am immortal and without decay (or I am sprinkled with 
immortality).—This is the word of knowledge of Tris‘anku. 


ELEVENTH ANUYA’KA.+ 


1. TJaving taught the Véda, the teacher (thus) instructs the 
disciple :—-Speak the truth—Walk according to thy duties—Let 
there be uo neglect of the (daily) reading (according to the school). 
-~Having brought the welcome weulth for the teacher, do not cut 
off the thread of the offspring—Let there be uo neglect of truth.— 
Let there be vo neglect of duty.—Let there be no neglect of protec- 
tion (prudence).—Let there be no neglect of prosperity (of such 
actions as inerease thy wealth).—Let there be uo neglect of the read- 
ing and of the teacling.— 

2. Let there be no neglect of the duties towards the gods 
and the forefathers—Let the mother be a god {to thee).—Let the 





* Contains the Mantra to be recited before the daily reading of the Veda 
for the object of obtaining knowledge. —S’ 

4 Shows the dutiey which, in accordance with the injunetions of the Véda 
and the Sinriti, mfst be performed, bofore the knowledge of Bramha can be 
imparted.—S” 
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father be a god (to thee).—Let the teacher be a god (to thec).—Let 
the guest be a god (to thee).—All the works which are unblameable, 
—ought to be performed,—not any other.—All the praiseworthy 
doings of us (the teachers),—ought to be worshipped (followed) 
by thee,—not any other.— 

3. The Brémbanas who are better than we, it ought to be 
thy effort to provide with a seat——(What is to be given) is to, be 
given with faith,—is not toe be given with want of faith,—is to be 
given with prudence,—is to be given with shame,—is to be given 
with fear,—is to be given with affection.—If thou hast any doubt 
with regard to work, or with regard to condact,— 

4. Then, as there {in thy neighbourhood) all the Brambanas, who 
are of sober judginent,—who are meek and desirous of performing 
their duties,—may they act by themselves or be appointed (by an- 
other}—as such Brdambavas act therein,—so also act thou thercin.— 
Then among those,—who are blamed,—as there all the Brimhanas, 
who are of sober judgment, who are meck and desirous of perform- 
ing their duties,—may they act by themselves, or be appointed by 
another,—as such Brémhanas act among them,—so also act thon 
among them.—This is the rule,—this is the advice,—this is the mean- 
ing (Upanishad) of the Védas,—this is the instruction.—This should 
be followed out in such a manner,—this verily should be followed out 
in such a manner. 


TWELFTH ANUVA‘KA. 


May Mittra grant us welfare,—Varuna grant us welfare—Aryamas 
grant us welfare,—Indra (and) Brihaspati grant us welfare,—the 
far-stepping Vishnu grant us welfare.—Salutatiou to Bramha,— Salu- 
tation to thee, O Vdju.—Thou art even visibly Bramha,—I will call 
(thee) just,—I will call (thee) true.—May he (Bramha) preserve me, 
—preserve the speaker,—preserve me,—preserve the speaker.—-Ont ! 
peace, peace, peace ! 


Brambananda VWalli.* 


Do protect us both (the teacher and the disciple) at the same time;— 
at the same time support (give food) us both ;—imay both of us at 
the same time apply (our) strength (for the acquircment of know- 
ledge) ;—may our reading be illustrious ;—may there be no hatred 
(amongst us).—Peace, peace, peace. 


FIRST ANUVA’KA. 


1, The knower of Bramha obtains the supremet (Bramha).— 
With reference to this (knowledge of Bramha) the following (Rig) 
is remembered :-~** Whoever knows Bramha, who is cxistence, know- 
ledge, (and) intinity,—as dwelling within the cavity (of the heart, 
which is intellect) im the inGnite ether,—enjoys all desires at one 
and the same time together with the omniscient Bramha.”’—TIlere 
follows this memorial verse :—From that soul (Bramha) verily sprang 
forth the ether,—from the ether the air,--from the air fire, ~from fire 
the waters,—from the waters the earth,—from the carth the an- 
nual herbs,—from the annual herbs food,—from food seed,—from 
seed man ;—for man is verily the essence of food.—Here (with 





* ‘Tho contents and nrrangemont of the sccond Valli arc briefly and 
precisely stated by Weber, as follows :—The oighth chapter is to bo divided 
into four soctions, of which the first (anuv. 1-5) treats the degrovs of a 
cession in the development of nature, the second (anuv 6 and 7) the origin 
of the creation generally, and tho third (anuy. 8), especially the sinanda, 
that is to say, the happinoss of him who knows the identity of tho indivi- 
dual with tho universal soul, which has given tho whole book the title of 
A’nanda Valli, The fourth, lastly, (suv. § and 9) specifies the reward of 
him who knows all the precoding truths. 

+ Param, S'ankara explains niratistyam, beyond which there is no morc, 
which is absolute ; and this is Bramlia, which is also clear by a passage of 
the Kéthaks, where it is said, “ Whoever knows Bramha, beeomes even 
Bramha.” x 
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reference to the meaning, viz. that man is the essence of food) fol- 
lows this memorial verse:—‘ This (head here which E point out) 
even is his* head,—this is the right arm,—this the left arm,—this 
his body,-—this his tail (the part of the body stretching from the na- 
yel downwards) his foundation.”— 


SECOND ANUVA’KA. 


1, Here follows this memorial verse :— 

All the creatures which dwell on carth—-spring verily forth froin 
food.—Again they live even by food,—again, at last (at the time of 
death) they return to the same,—for food is the oldest of all beings ; 
hence it is called the healing herb (Aushé-dha, because it subdues 
the heat, Aushé of the body) of all (creatures). 

All those who worship food as Bramha,—obtain all food what- 
ever ;~-for food is the oldest of all creatures :—therefore it is called 
the healing herb of all_—From food spring forth all beings ;—when 
born they grow by food.—It is enten (adyaté, by all creatures) and 
it eats (atti) the creatures ;—therefore it is called food (annam). 
Different from that (soul) which is like the essence of tuod,—is an 
(other) inner soul, which consists of vital air (Prana).—The former 
(the soul, consisting of the essence of food) is filled by this.—This 
(Prina) even resembles the shape of man,—according to the shape 
of man borne by the former (the individual, consisting of the essence 
of food),—-(is made also) this shape of man.—~Tis head is even the 
vital air which goes forwards (respiration),—his right arm the vital 
air which cqualises,—his left arm the vital air which goes downwards ; 
—the cthert the body,—the earthy the tail, the foundation. 


THIRD ANUVA’KA. 


After breath breathe the gods,—men and animals ;—for breath 
is the life of all the creaturcs.—Therefore it is called the Jife 


* & His,” the head of the soul, whieh is the exsones of food. 

+ The ether means the equalising air (Samdna), and it is called the soul, 
Vocause it has a greater part of the vital funetions and because it is in tho 
midst of the body. 

+ The carth, hore tho vital air which gocs upwards and it is called earth 
Uocause it is the support of the vital airs. 
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of all.—All those who worship breath as Bramha,—attain the last 
Timit of life (viz. 100 years),—for breath is the life of creatures ; 
therefore it is called the life of all. This (life) even is the embodied 
soul—of the former (nutritious sheath).—Different from that (soul) 
which consists of vital air,—is an (other) inner soul, which consists 
of mind.~—By this the former is filled.—It resembles the shape of 
man,—according to the shape of man, borne by the former.—Llis 
head is even the Yajur,—the Rig his right arm,—the Same his left 
arm,—the instruction (viz. the Bramhana, in which instruction is 
given) is the body,—and the Atharvans and Angiras* his tail, his 
foundation. 
FOURTH ANUVA’KA. 
Here follows this memorial verse :—A person who kuows the bliss 
of Bramha,—from which words together with the mind return,—- 
“without comprehending it, is never afraid.—This mind even is the 
embodied soul of the former.—Different from that (soul) which con- 
sists of mind,—is an (other) inner soul which consists of knowledge. 
—By this the former is filled.—It resembles the shape of man,—ac- 
cording to the shape of man, borne by the former.—His head is 
even faith,—justice his right side,—trath his left side,—concentration 
(Yoga) his body,—the great one (intellect) his tail, his foundation.— 


FIFTH ANUVA'KA. 

Here follows this memorial verse :—Kuowledge arrauges sacrifice, 
—and it arranges also works,— All the gods worship as the eldest the 
Bramha, which is knowledge.—A person who knows knowledge as 
Bramha,—and does not swerve from it,—~enjoys all desires,—after he 
has abandoned all the sins, innate to the body (or, after he has 
abandoned all sins in his body, that is to say, during his life).—This 
even is the embodied soul of the former (mind).—Different from 
that (soul) which is knowledge,—is an (other) inner soul which 
consists of bliss.—By this the former is filled.—It resembles the 
shape of man,—according to the shape of mau, borne by the former. 
—His head is what is pleasant,—joy his right arm,—rejoicing his 
left arm,—bliss his body,—Bramha his tail, his foundation. 





* This is, according to Dr. Weber, the oldest name for the Atharva-Véds. 
1.8. Vol. I. p. 291. ® 
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SIXTH ANUVAKA. 


Here follows this memorial verse :— 

Ifa person knows,—Bramha as not existing—he becomes, as it 
were, himself non-existing ;—if a person knows Bramha as existing, 
——then (the knowers of Bramha)} know, that he (himself) exists.— 
This (infiuite Bramha) is the embodied soul of the former.—(Be- 
cause this is so) therefore there are here the following questions* (of 
the disciple with reference to what has been said by the teacher) :— 
Does the ignorant, when departing from this life,—go to that world 
(of the supreme Bremha) (or does he not go there) ?—Does the wise 
(knower of Bramha), when departing from this life, obtain that 
world, (or docs he not obtain it) !— 

He (the supreme soul,) desired:—Let me become many, let 
me be born.—He performed austerity—(Tapas means here, accord- 
ing to Sankara, knowledge, and the sense would be: he reflected on * 
the forin of the world to be crested).—IIaving performed austerity, 
—he created—all this whatsoever.}—Having created it,—he even 
entered it.—When he had entered it——he was endowed with form: 
and void of form,—defined and not defined,—a foundation, and 
without foundation,—endowed with knowledge and void of know- 
ledge,—true and not true, (viz. only comparatively not true)—all this 
whatsoever was tre (absolutely)—(Because all this—was in this 
tanner true, Bramha) therefore it is called true.— 


SEVENTIL ANUVA'KA. 


Here follows this memorial verse :-— 

This was before (the creation of the world) not (existing) (the con- 
trary of all the manifested differences of name and form, which are 
thought to be the unchangeable Bramba).—THence verily was pro- 


* In the text th: plural is used, by which more than two questions are 
implied ; yet only two questions are actaally given. Weber, therofore, thinks, 
that part of the text has been lost. S’ankara asserts that, there are in form 
only two questions, but in reality fuur (as marked in the text,) each of the 
two questions containing an alternative, and tries thereby to vindicate the 
use of the plural. 

+ Vid. B. A’ B I Vol. IL. p. 52, whore the following passage is pre- 
cisely the same : ~ idam sarvam asrijate yad idam kinelis. 
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duced that which exists (what is thought to exist, all the differences 
of name aad form).—This (unchangeable Bramha) created himself; 
therefore, it is called self-created* (or holy).—Because it is holy 
(Sukrita),— (therefore) itis verily (like) taste ;—for any one obtaining 
taste, becomes delighted.—If that bliss (ike Bramha) were not pre- 
sent in the ether (of the heart),—who then could live, who could 
breathe t—for it is he (the supreme spirit) that fills with bliss —When 
he (the sage) gains his fearless stand in him, who is invisible, (un- 
changeable) incorporal (andtmya), undefinable and unsupportable,— 
then indecd does he obtain liberty from all fear—When the other 
(the ignorant) makes even a small hole in him (considers himt by any 
kind of difference),—then fear is produced for him.—This (Bramha) 
is ever a fear for him who (thus) knows, and who does not believe 
(in the true nature of Bramha).— 


EIGHTH ANUVA'KA. 


Here follows this memorial verse :—~ 

Through fear of him blows the wind—through fear rises the sun, 
—throngh fear of him speed Agni and Indra,—and death as the 
fifth :+—Here follows this consideration of bliss (which is Bramha).— 
Let there be a youth of gentle mind, who has read the Védas,—who 
is well disciplined, is very firm and very strong,—lct for him the 
whole world be full of wealth,—this (bliss which he enjoys) is one joy 
of man.—This joy of man, taken a hundredfold,—is one joy of men 
who have obtained the state of Gandharvas, and also of the Védi- 
student (a person versed in the Védas) who is free from desires.— 
This joy of men, who have obtained the state of Gandharvas, taken 
a hundredfold,—is one joy of divine Gandharvas,—and of the Véda- 
student who is free from desires.-This joy of divine Gaudharvas, 
taken a hundredfold,—is one joy of the forefathers whose world 
continues long,—-and of the Véda-student who is free from desires,— 
This joy of the forefathers, whose world continucs long,—trken 
a hundredfold, is one joy of the gods, who are born in the heavens 


* Vid. Aitter. U. lst Ad. 24 Kh. 3 B. 1. Vol. VEIL p 186, whero 
another derivation of Sukrita is given. 

+ Vid. Kéth. I. 3. B. I. Vol. VIL p 146, where the same passage oc- 
curs, an alteration WBing made in only a few words. 
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of gods (by the power of their works in accordance with the Védas) 
and of the Véda-student who is free from desires.—This joy of the 
gods, who are born in the heaven of the gods, taken a hundredfold, 
is one joy of the gods of work,—who by (Védaic) work obtain divi- 
uity,—and of the Véda-student who is free from desires.—This joy of 
the gods of work, taken a hundredfold,—is one bliss of the gods,— 
and of the Véda-student who is free from desires.—This bliss of the 
gods, taken a hundredfold,—is one bliss of Indra,—and of the Véda- 
student who is free from desires.—This bliss of Indra, taken a 
hundredfold,—is one bliss of Brihaspati,—and of the Véda-student 
who is free from desires.—This bliss of Brihaspati, taken a hundred- 
fold,—is one bliss of Prajfpati,—and of the Véda-student who is free 
from desires.—This bliss of Prajépati, taken a hundredfold,—is 
one bliss of Bramha,—and of the Bramha-student who is free from 
desires.—He (the supreme Bramha) who is in the Purusha (the 
image in the eye),—and who is in the sun, (A’ditya),—is one and the 
same.— Whosoever thus knows,—after having abandoned (the de- 
sires of) this world,—approaches (fully understands) that soul, which 
consists of food,—approaches that soul, which consists of life, 
—approaches that soul, which consists of mind,—approaches that 
sonl, which consists of knowledge,—approaches that soul, which 
consists of bliss. 


NINTH ANUVA’KA. 


Knowing the bliss of Brambs,—from which ali words return,— 
together with the mind without having comprehended it,—a person 
is not afraid of any thing whatever—Ilim verily does not afflict (the 
thought) :—Why have I omitted what is good ;—why have I 
committed sin.—-A person who thus knows, considers them both as 
the soul ; for he who thus knows, considers them both as the soul. 
—This is the Upanishad (science of Bramha).— 


Bbrigu Valli’. 


FIRST ANUVA'KA. 

Hari, Om! Do protect us both at the same time,—at the same 
time support us both,—may both of us at the same time apply (our) 
strength,—may our reading be illustrious,—may there be no hatred 
{amongst us).—Om ! peace, peace, pence !— 

SECOND ANUVA’KA. 

Bhrigu, the son of Varuna, approached his father Varuna.—* Teach 
me, O venerable, what is Bramha.”—To him he dcelared these :— 
Food, life, eye, ear, mind (and) spcech.—(Again) he said to him: 
From whom (all) these beings are born,—by whom, when born, they 
live,—whom they approach, (whom) they entcr,—him do thou de- 
sire to know ;—he is Bramha.—Ie performed austerity.—Ilaving 
performed austerity,-— 


THIRD ANUVA’KA. 

He knew: food is Bramha; for from food even verily are born 
these beings,—by food, when born, they live ;—~food they approach, 
(food) they enter.—Taving known this,—he again approached his 
father Varuna,—Saying: “Teach me, O venerable, whatis Bramha.”” 
He said to him :—By austerity do desire to know Bramha ;—auster- 
ity is Bramha.—He performed austerity.—Having performed auster- 
ity,— 

THIRD ANUVA’KA. 

He knew: Bramha is life ;—for from life even are verily born these 
beings,—by life, when born, they live ;—life they approach, (life) 
they enter.—Having known this, he again approached his father 
Varuna,—Teah me, O venerable, what is Bramha.”—We said 
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to him :—By austerity do desire to know Bramha s—austerity is 
Bramha.—He performed austerity.— Llaving performed austerity,— 
FOURTH ANUVA’KA. 

He knew: Mind is Bramha ;—for from mind even are verily born 
these beings,— by mind, when born, they live ;—mind they approach, 
(mind) they enter.—Having known this, he again approached his 
father Varuna.—‘ Teach me, O venerable, what is Bramlta.” 
He said to him:—By austcrity do desire to kuow Bramhea;— 
austerity is Bramha.—He performed austerity.—Llaving performed 
austerity,—~ - 


FIFTH ANUVAKA. 


He knew : knowledge is Bramha; for from knowledge even are 
yerily born these beings :—by knowledge, when born, they live ;— 
knowledge they approach, (theyy enter.—Laving known this, he 
again approached his father Varuna,—‘*Teach me, O venerable, 
what is Bramlia.”—He said to him :—By austerity do desire to 
know Bramha,—austcrity is Bramha.—He performed austerity. 
—Having performed austerity, 


SIXTH ANUVA'KA. 


He knew : bliss is Bramba; for from bliss even are verily born 
these beings ;—by bliss, when born, they live ;—bliss they approach, 
(bliss) they enter.—This is the science of Bhrigu and Varuna, found- 
ed on the highest ether (the ether of the heart).—Ile who knows 
this, is founded (on the supreme Bramha) ;—he becomes rich in 
food, and a consumer of food,—he becomes great,—by offspring, 
cattle, and the splendour of (his knowledge of) Bramha ;—he becomes 
great in renown.— 


SEVENTH ANUVA‘KA. 


Let (the knower of Bramba) not revile food; (for) it is his 
observance (as the cause of his obtaining Bramha).—Life verily is 
food.—The body is the consumer of food ;—the body is founded 
upon life; life is founded upon the body.—Food is founded upon 
food.— Whoever knows this food, as founded upon food, gets found- 
ed ;—he becomes rich in food, and a consumer of food ;~he 
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becomes great—by offspring, cattle, aud the splendour of (his know- 
ledge of) Bramha ;—he becomes great in renown. 


EIGHTH ANUVA'KA. 


Do not sbandon food ;~(for) it is his observance—The waters 
verily are food.—Light is the consumer of food ;—light is founded 
upon the waters,—the waters are founded upon light. Whoever 
knows this food, as founded upon food, gets founded,—he becomes 
rich in food, and a consumer of food;—he becomes great,—by off- 
spring, cattle, and the splendour of (the knowledge of) Bramha ;— 
he becomes great in renown.— 


NINTH ANUVAKA. 


Do multiply food,—this is (his) observance.—The earth verily 
is food;—the ether is the consumer of food ;—the ether is 
founded on the carth ;—the earth is founded on the ether ;—this 
food is founded on food.—He, who knows, that this food is 
founded on food, is founded ;—he becomes rich in food und a con- 
sumer of food ;—be becomes great~by offspring, cattle and the 
splendour of (the knowledge of) Bremha;—he becomes great in 
renown. 


TENTH ANUVA’KA. 


1. Do not deny to any to abide.—This is (his) observance, 
Therefore let a person acquire by any means abundance of food.— 
They (the householders) address him (the stranger who comes to 
their house) with the words: ‘ The food is ready.”—If this food is 
given with much honour (or from the first age),—food is given to 
him (the giver) with much honour {or from the first age of his next 
birth).—If this food is given with common honour (or from his 
middle age),—-food is given to him with common honour (or from 
the middle age).—If this food is given with want of honour (or 
from the last age),—food is given to him with want of honour.— 

2. He who thas knows (will obtain the reward which is men- 
tioned.) As preserver (of what is acquired) abides (Bramha) in 
speech :—as acquirer and preserver in the vital air that goes for- 
wards and in the vital air that goes downwards,—as action in the 
hands,—as going in the feet,—ds liberation in the anus.—These are 
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the meditations (devotional thoughts) among men.— Again the medi- 
tations with regard to the gods.—As satisfaction is (Bramha) in rain, 
as power in lightning, — 

3. As renown in cattle,~as light in the stars,—as offspring, as 
cause of immortality and joy in the organs of generation,—as all in 
the ether.—A person who worships him under the thought: He is 
the foundation,—becomes founded.—A person who worships him 
under the thought: He is great,—becomes great.—A person who 
worships him under the thought: He is mind,—becomes mindful. 

4. A person who worships him under the thought: He is subduing, 
—gets subdued his desires.—A person who worships him under the 
thought: He is Bramha,—becomes possessed of Bramha.—To a per- 
son who worships him under the thought: Me is Bramha’s place 
of destruction,*—perish the enemies who rival with him, perish also 
the unfriendly sons of his brother.—He, (the supreme Brambha) 
who is in the Purusha (the image in the cye),—and who is in the 
sun,—is one and the same.— 

5. Whosoever thus knows,—after having abandoned (the desires 
of) this world,—approaches (fully understands) that sonl, which con- 
sists of food,—approaches that soul which consists of life,—ap- 
proaches that soul which consists of mind,—approaches that soul 
which consists of knowledge,— approaches that soul which consists of 
bliss,—-(and) as an enjoyer of food and assumer of shapes after his will, 
—considering these worlds (by the idea of the soul), sings this song 
of universal unity (Sima) :—O wonder, O wonder, O wonder,— 

6. I am food, I am food, I am food ;—I am the consumer of food, 
1am the consumer of food, I am the consumer of food ;—I am the 
maker of (their) unity, I am the maker of (their) unity,—I am the 
maker of their unity.—I am the first born of the true (world.)— 
Before the gods (I was) the midst of immortality.—Whoever gives 
me, preserves me even thus.—(If gain auother does not give me) I, 
food, consume him, the consumer of food.—Ii am brilliant like the 
sun.—Whoever thus knows (obtains the supreme Bramba).—This 
is the Upanishad.— 


* This is according to S’ankera Véju, the sir, or the ether, in which the 
five doities, viz. lightning, rain, the moon, the sun and fire perish. 
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Do protect us both at the same time,—at the same time support 
us both,—may both of us at the same time apply (our) strength ;— 
may our reading be illustrious,—may there be uo hatred (amongst 
us). Om! peace, peace, peace! 


INTRODUCTION. 


Tu Aitaréya Upanishad has been translated by Colebrooke 
(Mise. E. Vol. I. pp. 47-53). Itis taken from the second A’ranyaka 
of the Aitaréya Brimhana of the Rig-Véde, where it constitutes the 
th to Gth chapters. As an Upanishad it is divided into three chap- 
ters, the first containing three sections, the second and the last one 
section each. 

The first chapter describes the creation of the universe by God, 
or the almighty, omniscient, &c. supermundane being, viz. the crea- 
tion of the worlds, of the soul of the mundane egg (Virdt, Praja- 
pati), of the gods as his parts, of man as the microcosm of the uni- 
verse, and of food for the preservation of the world. The individual 
soul penctrates man, where it abides in three places or states, viz. 
the states of awaking, dream and sound sleep. Reflecting, however, 
on the universe and its relation to it, the individual soul finds no 
other reality but the supreme spirit, who is the same with itself 
(the individual soul). 

The second chapter gives a description of the three births of man, 
and enjoins thereby the necessity of liberating one’s self from all de- 
sires for the obtainment of true knowledge. The first birth is the 
condition of man in the shape of a seed, of a foctus; the second birth 
his condition, when he is born; and the third his state, when depart- 
ing from this world to be born again in a new body. ‘The conse- 
quence of ignorance about the worldly state of the soul is, that it is 
proceeding from one birth to another, while a knowledge of the same 
liberates from transmigration, as is illustrated by the example of 
Vamadéva. 

‘The third and last chapter explains the nature of true knowledge 
and of the soul. The soul is not the instruments of perception (as 
the eye, ear, &.), it is not the mind ; it is merely knowledge, and the 
several acts of knowledge are modifications, to be comprehended by 
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knowledge alone. ‘The soul, as knowledge, is the foundation of the 
whole world; it is Bramhaé the creator, it is the creation, the gods, 
the elements and all the beings that are produced from them. 

This alone is true knowledge, that the individual and universal 
soul are the same, and thereby the liberation from the world aud 
immortality in Bramha are obtained. 

‘Bhe Aiter¢ya Upanishad shows about the same degree of deve- 
lopment in philosophical thinking os the Taittariya Upanishad, 
which it greatly resembles in the number and nature of its ideas, and 
in the exposition of them. Both start equally from the notion of 
the supreme being, beside whom there is nothing else ; both describe 
the ereation of the material world, from its commencement to the 
entrance of the soul, in very similar language ; and both teach, that 
liberation proceeds from the knowledge of the supreme soul as dis- 
tinct from the world. The Aitaréya Upanishad, however, is more 
eompendious, and more distinet in its notions. The sketch of the 
material ereation in the third chapter, 8. 3, is almost the same as 
that given in the system of the Vedanta, from its commencement 
down to its division of the fourfold bodies, and in its enumeration of 
the modifications of knowledge it gives evidence of a close obser- 
vation of the mind and of a not inconsiderable progress in abstract 
thinking. 


THE 


AITAREYA UPANISHAD 
OF THE RIG VEDA. 


FIRST CHAPTER. 
First Section. 


Salutation to the supreme soul! Hari, Om! 

1, This (world) verily was before (the creation of the world) 
soul alone, and nothing clse* whatsoever active (or non-active). 
He reflected: ‘ Let me create the worlds.” 

2. He ercated these worlds, viz., the sphere of water, the sphere 
of the sunbeams, the sphere of death,+ and the sphere of the 
waters. The sphere of water lies above the heavens ; the heavens 
are its resting place ;¢ the sphere of the sunbeams is the atmos- 
phere ; the earth the world of death ; the worlds, which are beucath 
it, are the sphere of the waters. 

3. Te reflected: These worlds indeed (are ercated). Let ine 
create the protectors of worlds. Tuking out from the waters a 
being of human shape, he formed him. Te heated him (by the 
heat of his meditation). When he was thus heated, the mouth burst 
out, as the egg (of a bird),—from the mouth speech,—from speech 
fire (Agni, the presiding deity of speech). The nostrils burst out,— 
from the nostrils breath,—from breath the wind (Vju, the presiding 
deity of breath). The cyes burst out,—from the eyes sight,—from 
the sight the sun (A’ditya, the presiding deity of the eye). The 





* Vid. B. A‘, B. 3. Vol. 1. p. 26~na ivéha kinchandgra nit Le, p. 168, 
Atma va idain dka evdgra sit. 

+ Ambha, according to A’nauda, Maha and the other worlds above the 
heavens, where at the comsnoncement of the creation the waters were placed 

4 Tho sphere of death, tho place where the inhabitants die. 
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cars burst out,—-from the ears hearing,—from hearing the quarters 
(the presiding deities of the ear). The skin burst out,—from the 
skin the hairs,—from the hairs the annual herbs and the regents of 
the forest (the trees, the presiding deities of the hairs of the body). 
The heart burst out,—from the heart the mind,—from the mind the 
moon (the presiding deity of the mind). The vavel burst out,—from 
the navel the vital air which goes downwards,—from this death (the 
presiding deity of the descending vital air). The organ of generation 
burst out,—from the organ of generation seed, from seed the waters 
(the presiding deities of seed). 


Second Section. 


1, When created, those gods fell into this great ocean.* Him 
(the first male, the canse of the different places, organs, and presid- 
ing deities) he (the supreme soul) had attacked by hunger and, 
thirst. They (as his parts, assailed by hunger and thirst), spoke to 
him (the first male, the creator): “Do prepare for us a sphere of 
rest, wherein abiding we may eat food.” 

2. Ife brought the cow to them (after having taken it out of the 
waters and formed it, as before). They said: “ Thisis verily not suf- 
ficient for us.”—He brought the horse to them. They said: ‘ This 
is verily not swficient for us.” 

3. He brought to them man. They said: ‘ Well done in truth ;” 
therefore man alone is well formed. He said to them: “ Enter him 
each arcording to his sphere.” 

4. Fire, becoming specch, entered the mouth; wind, becoming 
breath, entered the nostrils; the sun, becoming sight, entcred the 
eyes; the quarters, becoming hearing, entered the ears ; the annual 
herbs and regents of the forest, becoming hairs, entered the skin; 
the moon, becoming mind, entered the heart; death, becoming the 
vital air, which goes downwards, entered the navel ; the waters, be- 
coming seed, entered the organ of generation. 

5. Hunger and thirst spoke to him: “ Do thou prepare for us 
(places).”" THe said to them : “I will give you a share in those deitics, 


% Of the world, the last cause of which is ignorance ; on this aecount, 
even the world of the gods does not give abeolute liberation. —&", 
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I will make you partakers with them.” Therefore, to whatsoever 
deity clarified butter is offered, hunger and thirst are partakers with 
him, 


Third Section. 


1, He reflected : “Those worlds aud protectors of the worlds 
(have been created). Let me (now) ereate food for them.” 

2. He heated the waters (with the heat of his reflection). From 
them, when heated, a being of organised form sprang forth. The 
form which sprung forth, is verily food. 

3. When created, it cried (by fear) and tried to flee. Te (the 
first-born male) desired to seize it by speech. fad he seized it by 
speech, (all) would be satisfied by pronouncing food. 

4, Tle desired to seize it by breath; he could not seize it by 
breathing. IIad he taken it by breathing, (all) would be satisfied by 
smelling food. 

5, He desired to seize it by the eye; he eould not seize it by the 
eye. Yad he seized it by the eye, (all) would he satisfied by seeing 
food. 

6, He desired to scize it hy the car; he could not seize it by the 
ear. Mad he seized it by the car, (all) would be satisfied by hearing 
food. 

7. He desired to seize it by touch, he could not seize it by touch. 
Had he seized it by touch, (all) would be satisfied by touching food. 

8. He desired to seize it by the mind ; he could not seize it by the 
mind. Had he sejzed it by the mind, (all) would be satisfied by 
thinking on food. 

9. We desired to scize it hy the organ of gencration ; he could not 
seize it hy the organ of generation. Had he seized it by the organ 
of generation, (all) would be satisfied by emission. 

10. Te desired to seize it by the vital air which goes downwards ; 
he seized it.—This is then the taker of food ; it is the vital air which 
has been mentioned, that is the consumer of food. ‘ 

11, He reflected: « How could this (body) exist without me (its 
ruler)?” He reflected: Tow (by what road) shail I penetrate it 
(the body)?” He reflected: “If I were prononnced by speech,—if 
(without me) breath would breathe,—if the eye would see,—if the 
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eat would hear,—if the skin would touch,—if the mind would think, 
—if the vital air that descends, would carry downwards,—if the 
organ of generation would emit,—then who am 17” 

12. Making an opening, where the hairs (of the head) divide, he 
penetrated by that door. This is called the door of division, This 
is the door of rejoicing, (because it is the road to the Supreme 
Bramha). It (the individual soul, having entered the body) has 
three dwelling places,* three states resembling dream.t This is a 
dwelling place (the right eyc),—this a dwelling place (the internal 
mind),—this a dwelling place (the ether of the heart). 

43, He, (the individual soul) when born, reficeted with reference 
to the elements. Ilow could he desire to declare any other thing 
different from him? (that is to say, he found nothing else but the 
reality of the soul.) He beheld this Bramhs, who dwells in the bo- 

* dy (Purtsha, in accordance with the derivation “ Puri S’aydnam”) 
who pervades everywhere, (and thought) “ I have seen” this (Bramha 
like me in nature.) 

14, Therefore the name (of the supreme soul,} is Idandra, (be- 
cause it sees this, idam pas‘yati) for Idandra is indeed his name. 
(‘The knowers of Bramba) cali him with a name which cannot be 
recognised (in its true meaning) “Indra,” although his name is 
Idandra; for the gods do not like to be recognised, as it were; for 
the gods do not like to be recognised, as it were. 


* Via, tho right cye is the place of the eenses at the time of awaking, the 
internal nind at the time of dreaming, and the cther of the heart at the time 
of sound sleep. According to another explanation, those three places are, 
the body of the father, the place of the embryo in the body of the mother, 
and the own body. 

+ Viz. tho state of awaking, the state of dream, or tho state of sound sleep. 
‘They aro called dreamlike states, because in ucither of them the soul appears 
in ite true naturo 
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SECOND CHAPTER. 


Fourth Seetion. 


1, That (individual soul) exists at first as a foctus (in the form of 
seed) in man. This is the seed which is the essence (of the body) pro- 
duced from all parts. He bears this self (dtma, the foetus in the form of 
seed) even in his (own) self (body, atma). When it (the seed) touches 
the woman, then he, (the father) produces it—This is the first birth 
of him (of the individual soul in the form of seed). 

2. It gets the same natnre with the woman, in the same manner 
as her own members; therefore it (the foetus) does not injure 
her ; she (again) nourishes the self of him (her husband) which has 
entered there (into the womb). 

3. She who nourishes is to be nourished (by her husband). 
The woman bears the foctus. Ie (the father) nourishes the son 
even before and after the birth. By nourishing the son before 
and after the birth, he nourishes even his own self for the sake of 
the continuation of these worlds, for thus continue these worlds. 
This is his second birth. 

4, This self of him (the son, being the self of the father) is 
made to take his place for sacred works. Then (after having made 
over his duties to the son) his (the son’s) other self (the father) 
having accomplished his duties (his duties to the Rishis, gods aud 
forefathers) leaves this world at a high age, and having left it, he is 
born again. This is his third birth. Thus it is said by the Rishi: 

5, “ Within the womb, I know well all the births of those gods ; 
hundreds of bodies, strong as iron, kept me; looking downwards, 
like a falcon, I shall be gone im an instant,” thus said Vémadéva,* 
while dwelling in the womb. 

6. Thus knowing, he (Vamadéva) after the destruction of this 
body, being elevated (from this world), and having obtained all de- 
sires in the place of heaven, became immortal, became immortal. 


* Vamadéva, vid B.A’. T. 4. 10. B, I. Vol. 11. Pt. 3, p. 1H. 
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THIRD CIAPTER. 
Fifth Section. 

1. Of what nature is the soul which we worship by the words, 
“ this soul?” and which of the two* is the soul? (Are the instru- 
ments, by which objects are perceived, the soul, or the perceiver? 
No, not the instruments). Is it that by which it (the soul) sees 
form, by which it hears sound, by which it apprehends smells, by 
which it expresses speech, by which it distinguishes what is of good 
and what is not of good taste? 

2. The heart and the mind (here, according to S‘ankara, one and 
the same, the internal organ, which is divided into the different 

* senses, and in which the supreme Bramha is manifested), knowledge 
about one’s self (consciousness), knowledge about one’s power (pride 
of dominion, Ajnénam), science (the knowledge of the 64 sciences, Vij- 
nénam), knowledge about expedients (the knowledge of what is prac- 
ticable at this or another time, Prajnénam), understanding (of instrue- 
tion, medhd), perception (drishti), endurance (of pain), thinking 
(mati), independence of mind (manishé), sensibility (of pain, jiiti), 
recollection (smriti), determination (the power to determine any object 
by general notions), perseverance {kratu), the effort of life (asu), de- 
sire, submission (to women),—all these (and other modifications) are 
names of knowledge (as an attribute of the soul in its modification 
as life, of the inferior Bramha, not attributes of the supreme Bramha, 
which is of no form whatsoever). 

3, This (soul, which is like knowledge) is Bramha (the inferior 
Bramha), this is Indra (the king of the gods), this Prajapati (the 
first-born male), this all gods (parts of Prajépati), and the five great 
elements, viz. the earth, the wind, the ether, the water, and the light, 
this all those (beings) that are mixed from smaller portions (of the 
former) the causes of the one kind, and the causes of the other kind 





* Vix. two souls, the univores] and individual, have boon said to enter 
the body ; now, it is the question, which of them should be worship- 
° 
ped # 
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(moveable and immoveable), viz. what is born from eggs, what is’ 
born from the womb, what is born from heat, whet is born from 
sprouts, horses, cows, men, elephants ; whatsoever has life, viz, what 
moyes on foot, what moves by wing, and all that is immoveable. 
All this is bronght to existence by knowledge (Prajndénétram),* is 
founded on knowledge ; the world is brought into existence by know- 
ledge ; knowledge (itself) is the foundation, Bramha is knowledgs. 

4. He,t having by that knowledge departed from this world, and 
in that world of heaven obtained all desires, became immortal, be- 
came immortal. 


* Projndnitram, according to S’ankara, is either derived from “ nfyatd, 
sattim prapyaté anéneti nétram,” by which it is brought into existence, or 
« Prajndnctram yasya tadidam prajninétram,” whose eye is knowledge, is 
called Prajndni‘tram, and, according to tho latter explanation, the passage 
should be translated—“ All this is (Bramha) whose eyo is knowledge.” 

+ “He” means oither Vainaddva, of whom it has beon snid before, that ho 
Weame immortal, or any other sage, who as obtained tho knowledge of 
Bramha,—S‘. 
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Tre S'wétés'watara, no doubt, does not belong to the series of the 
more ancient Upanishads, or of those which preceded the foundation 
of philosophical systems; for it shows in many passages an ac- 
quaintance with them, introduces the Védénta, Sankhya, and Yoga, 
by their very names, mentions the reputed founder of the Sankhya, 
Kapila, and appears even to refer (in the second verse of the first chap- 
ter,) to doctrines which heve been always considered as heterodox. It 

“must have been composed at a time when the whole social and poli- 
tical system of the Brambans was completed, when the fiction of 
the great Kalpas had been adopted, and when the belief of the hero- 
ie times in the coequal power of the three great gods, Bramhd, Vish- 
nu, and S’iva, had already been abandoned for sectarian doctrines, 
which are characterized by assigning to one of these gods all the 
attributes of the others. ere, it is S'iva, or Rudra, who not only is 
declared the creator, preserver, and destroyer of religious belief, but 
is even identified with the Bramha or supreme spirit of philosophy. 

As the mythological views of the S'wétés'watara are those of a later 
time, when the worship of Stiva and of the divine S'aktis, or encr- 
gies, lind gained ground, in contradistinetion to the ancient Upa- 
nishads, where only the gods of the Védas are introduced, so also 
yefers i(s philosophical doctrine to a more modern period. It presents 
a mixture of Védanta, Sankhya, and Yoga tenets. From these ante- 
cedents, however, it is impossible to make an inference as to any de- 
finite time of its composition. There are similar passages in the 
Bhagavad Gité and the S’wétds’watara, but whether the onc took 
them from the other, or both derived them from a common source, 
I venture not to determine. Both compositions borrowed equally 
from various sources ; the §’wétés‘watara has many passages from the 
‘Védas and other Upanishads, so also the Bhagavad Gité, and hence 
the form of their Zomposition leads te no conclusion. At any rate, 
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the S'wétés'watara preceded S'ankara, who lived in the eighth century 
A. C., and from the peculiarity of its tenets it is probable that the in- 
terval between them was not cousiderable.* To understand the pre- 
cise nature and object of its doctrine, itis necessary to indicate the re- 
lation which the Sankhya and Védénta have to the Védas, The Védan- 
ta, although in many important points deviating from the Védas, aud 
although in its own doctrine quite independent of them, was yet bgliev- 
ed to be in perfect accordance with them, and being adopted by the ° 
majority of the Bramhans, it was never attacked on account of its 
orthodoxy. The same cannot be said of the Sénkhya; for it was not 
ouly frequently in opposition to the doctrine of the Védes, but some- 
times openly declared so. Indeed, the Védanta also maintained, that 
the acquisition of trath is independent of caste or any other distinc- 
tion, and that the highest knowledge, which is the chief end of man, 
cannot be imparted by the Védas (vid. Kath. 2. V. 23); yet itin sist-° 
ed, that a knowledge of the Védas was necessary to prepare the mind 
for the highest knowledge. This the Sankhya denied altogether, 
and although it referred to the Védas, and especially to the Upani- 
shads, still it did so only when they accorded with its own doctrines, 
and it rejected their authority in a case of discrepancy. The 
Sénkhya in fact was a reform, not only in theory, but also in life, 
as is evident from the relation of Buddhism to it, which is nothing 
else but a practical application of the tenets of the Sénkhya. 

At the time of the composition of the S’wétas’watara, the Sinkhya 
was not a new system, which had to overcome the resistance of old 
reecived opinions, and the prejudices of men in power, whose interest 
might be opposed to the introduction of a doctrine, by which their 
authority could be questioned. It had found many adherents ; it wes 
the doctrine of Manu, of some parts of the Mahabharata, and to its 
founder divine honours had been assigned by gencral consent. It 


* In the Bramha-Siitras no allusion is made to thie Upanishad. In the 
passage, referred to by Colebrooke (M. E. vol. I. p. 348.), it is only genorally 
stated, that several passages of the Upanishads, which, by the followers of 
the Séukhys, aro interpreted in favour of their tenets, have, in reality, a dif- 
ferent meaning, but no passages are quoted by the Siitras themeelvos. It is 
S’ankara, who, in explanation of the text, gives cxamplos of such passages, 
and quotes, among others, a passage of the S’wetds'wathra, 
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was a doctrine whose argumentative portion demanded respect, and 
as it was admitted by many Bramhans, distingnished for their 
knowledge of the Védas, it could not be treated as a heresy. 
The most learned and eminent of the Brémhans were evidently divi- 
ded among themselves with reference to the truth of the Sénkhya 
and Véddnta, and this must have afforded to the opponents of the 
Védaic system, a most powerful weapon for attacking the Védas them- 
selves. If both, the Sinkhya and Védinta, are divine revelations, 
both must be true; but if the doctrine of the one is true, the doc- 
trine of the other is wrong; for they are contradictory among them- 
selves. Further, if both are derived from the Védas, it is evident, 
that also the latter cannot reveal the truth, because they would teach 
opposite opinions about one and the same point. Such objections to 
the Védas had been made already in ancient times, as is clear from 
the Upanishads, from several passages of Manu, from Yaska, &c. ; 
and under these circumstances it cannat be wondered at, if early at- 
tempts were mnde to reconcile the tenets of the Védanta and Sén- 
khya to save the uniformity of the doctrine, and thereby the sacrcd- 
ness of the Védas as the scriptures derived from the immediate reve- 
lation of god. So for instance, it is recorded, that Vydsa, the repu- 
ted author of the Bramha-Siitras, wrote also a commentary to Patan- 
jali's Yoga-S‘astra, which is still extant under his name. In the same 
manner composed Gandapéda, the eminent Védéntist, and teacher 
of S‘ankara’s teacher Govinda, a commentary to I’s‘wara Krishua’s 
Simkhya Kariké, and the Bhagavad Gitd has also the same 
object. 

The S'wétés' watara is one of the most ancient attempts of this kind 
yet extant, and its author, in giving to his composition the name of 
Upanishad, tried thereby to clothe it in divine authority. 

‘To show in what way the S’wétis’watara endeavoured to reconcile 
the Védinta and Sankhya, we have to recall to mind the distinguish- 
ing doctrines of either. 

The last principle of creation, according to the Védénta, is Bramha, 
the supreme spirit, beside whom there is nothing else. He is the 
last cause, as well as regards the substance as the form of the world. 
Considered in his own independent nature, he is mere existence, 
thinking, and b&ss. He is not the object of thinking, or its subject 
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or the act, in which both are united; for every difference with 
regard to him must be denied, nor is he individual existence in any 
conceivable form; for he isin every respect infinite, absolute, and 
perfect. The same is the case as to his blessedness, and the three pre- 
dicates of existence, thinking, and bliss, are, in fact, not attributes of 
his nature which could be separated from each other, but, in reality, 
only different expressions of the same thing.* Compared with him, 
all other things are not existing, and bear predicates opposite to his 
own. They are hence without consciousness and existence in them- 
selves, the existence which they possess is only a derived one, 
and their first and absolute cause is god. The world then, or the 
thing which does not really exist, and which is without consciousness, 
is pervaded by him, and hence ensues the creation, or manifestation, 
of the universe, by which the differences, which exist already, 
although im an uamanifested state, become manifest. 

The Sinkhya is essentially dualistic; it is soul, or spirit, and 
matter, from which the creation proceeds. As to its substantial 
cause, the creation depends upon a principle, whose nature is 
activity. This is Mvlaprakriti, the first productive nature, mat- 
ter without any distinction of form or qualities. It is one, infi- 
nite, active, and beyond the perception of the senses. It is the ma- 
terial cause from which all effeets are produced. The soul, on 
the contrary, is merely perceiving, witnessing, thinking, without 
any object that is perceived. It does not act, nor is it acted 
upon ; it is not self-conscious and has no other attribute than that 





* Spinoza’s Eth. I. Prop. 7. Schol. “ Substantia cogitans et substantia cx- 

tensa una cadomque est substantia, que jam aub hoe, jam sub illo attribute 
comprohenditur.” 

+ It is true, it is maintained that nature consists of the three qualities of 
goodness, activity, and darkness, but thoy cannot be defined except hy their 
effects, which again cannot be defined but by their relation to the soul, and 
farther, they cannot be soparated ; for where the one is, are also the others. 
The Sénkbya, as well as tho Védénts, maintain that naturo or ignorance 
cannot be distinguished, a view to which they were inevitably compelled ; 
but again, in contradiction to this, they attempt to endow it with thoso dis- 
tinetions, which is evidently the result of despairing to derive from ono 
principle, in which there is no distinction whatover, the countless differences 
of existence. S 
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of a mere spectator. It is not, as the Véddnta teaches, one, but 
there are innumerable souls or spirits. The creation takes place 
by the union of the two principles. Soul in itself, as mere specta- 
tor without activity, cannot create ; nature as active, but blind, could 
create, but there would be no order, no arrangement, or final 
end for the various productions. As final ends are everywhere 
perceived in those productions, it is by the reflection of the soul, 
of the intelligent principle, upon nature, the active principle, that 
the creation of the world is effected. Here, in this point, viz. as 
to the share of the soul in the creation, the Sankhya is divided. 
According to some, there is a supreme soul, an alwise and almighty 
raler,* who creates the universe by his decree; according to others, 
and as it appears, the more ancient school, the idea of a god 
involves a contradiction ; both, however, agree that there are many 

‘ gonls independent of each other in their existence, that nature is 
a self-existent principle, and that the material cause of the world 
is nature alone, and in all these notions both differ from the doctrine 
of the Védanta. 

There are, however, many points about which Védénta and 
Sinkhya hold the same opinion. The principal of them are as 
follow. First, the order of creation, or of the productions, is in both 
systems almost the same. The gross material elements, or the 
clements which are perceived by the senses, proceed from subtle 
elements which are imperceptible to the senses. These clements, 
according to the Sénkhya, are derived from nature as their last 
cause (omitting here the two intermediate causes of the Sénkhya 
*self-consciousness” and “intellect’’) ; according to the Védénta, 
from ignorance. Secondly, the nature of the last cause of the produc- 
tions is, with both, in almost all its attributes, essentially the same, for 
both, “ productive nature” and “ ignorance,” cannot be defined ; they 
have absolutely no differences of form, time, or space, and are pos- 
sessed of the same qualities, viz. of goodness, activity, and darkness, 
Thirdly, the the nature of the soul is by either described as the same. It 





* Vid. Ballantyne’s “ Aphorisms of the Yoga," p. p. 29.8. 24—“ The lord 
(1'v'wara,) isa particular spirit (purusha,) untouched by troubles, works, fruits, 
or desorta;” and g. 31. 8. 25 ;— For him docs the germ of the omniscient 
become infinite.” 
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is different from any thing material; it is pure knowledge without 
any distinctions; as the soul, according to the Sénkhya, is dia- 
metrically opposed to nature, the one being non-intelligent, but 
active, the other non-active, but intelligent, so it is according to the 
Védénta to ignorance. 

If there are so many points of agreement in both systems, the 
thought is not far, that the differences are only apparent, and that 
there may be found a standing-point, where those differences alto- 
gether disappear. 

This is the view, from which the S'wétés’watara starts, and it 
undertakes a reconciliation of the two systems by admitting all the 
minor points of the Sinkhya on the foundation of the Védanta. It 
grants to the Sénkhya the order of its creation, the production 
of the elements from nature, intellect, and self-consciousness ;* 
it admits its terminology, and goes so far as to concede, that the 
ercation does not proceed from Bramha alone, but from Bramha 
in his connexion with Mayé, delusion, or ignorance.+ But then there 
is, according to it, no difference between this and the productive 
principle of the Sinkhya; for Maya is essentially the same with 
Prakriti, the first productive nature of the Sankhya.t The soul (atma), 


* Ch.4.11. A person who comprehends the one, who superiutonds tho 
first producer and the other producers, in whom this all is dissolved, and (from 
whom) it proceeds;—who comprehends him, the god who grants the wish 
(of liberation), the praiseworthy god, obtains everlasting ponee.—Ch, 5. 2. 
‘Ho who, one alone, superintends every source of production, every form and 
ail the sourcesof production, who endowed the first-born Kapila with every kind 
of knowledge, and who looked at him, when he was born.—Ch. 6. 3, Having 
created this work (the world), and proserving it, he causes the one principle 
{the soul) to be joined with the (othor) principle (the principle of naturc), 
and joins it (the soul) with one, or two, or three, or eight (principles). 

+ Ch. 1. 3. They who followed abstract meditation and concentration, 
beheld (as the cause of the creation) the power (S‘akti) of the divine soul, 
concealed by its own qualitics,—of the divine soul which slono superintends 
all those causes, of which time was the first, and soul (tho individual sou!) 
the last. 

+ Ch. 4. 10. Know delusion (Muy) as nature (Prakriti), him who is 
united with her as the great ruler (Malide’wara); this whole world, in truth 
is pervaded by (powers which are} his parts. 
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of the Védénta does also not differ from the soul (Purusha) of the 
Sénkhya; it is the principle which is merely thinking and therefore 
non-active in itself. The soul, however, must be one and the same; 
for the creation of the world could not take place, if it depended upon 
a multitude of.souls. That the creation proceeds from the soul, is 
clear, because in all productions of nature unity of purpose is visible, 
whigh would be impossible, if nature alone, a blind principle, were 
the cause. It is also evident, that it must be one almighty aud 
alwise spirit, from which it proceeds ; for individual souls are troubled 
by their partaking of worldly misery, and want therefore the con- 
summate wisdom to accomplish the creation (1,2.) It is therefore 
necessary, that such an universal soul, the absolute cause of the 
world, exists, which is entirely independent of the world, and on 
which, on the other hand, the world wholly depends, This is 
*Bramha, the supreme spirit. He is the first cause, from which all 
proceeds, and the last, to which all returns.¢ 
Upon the supreme spirit are founded nature or Méyé, the first 
cause of material production, and also the individual souls and the 
universal ruler, Nature is twofold, unmanifest and manifest. 
In its unmanifested state, nature (Prakriti, Pradbéna, Aja) is undes- 
troyable, although it depends upou Bramhe ; in its manifested state 


* Ch. 1,9. They (the individual and the universal soul) are, alwise the 
one, and ignorant the other, both anborn, omnipotent the one, and without 
power the other ; (nature) is even unborn and united with the enjoyor and 
objects of enjoyment ; the soul is infinite, the universe its nature, and there- 
fore without agency. Whoever knows this Bramba as the throcfold (uni- 
vorse),—(becomes liberated). 

+ That this is the fandemental view of the Upanishad, is evident from 
the tenour of the whole, and may be confirmed by » number of passages, of 
which wo shall quote a few :— 

«This is verily declared as the supremo Bramhs. In him the three (the 
finite soul, the supreme ruler, and nature,) are founded.” (1, 7.) “ For beside 
him there is nothing to be known. Knowing the enjoyer, the objects of en- 
joyment, and tho dispenser, all the threo kinds even as Bramha.” (1, 12.) 
“ Ae fire is concealed in wood, butter in curds, as oil in mustard seed, 50 
is concealed in all beings."—“ Te is the eyo of all, the face of all, the arm 
of all, nay, the foot of all. He joina man with arms, the bird with 
wings, the one god, When creating the heavens and carth,” (3, 3.) 

ce 
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it is not eternal; its productions commence and cease, until all 
is again absorbed into the cause from which it emanated ; it is 
pervaded in all its parts by the power of god, and is made for the 
enjoyment of the individual souls. The latter, like the supreme 
ruler, are eternal; but they are bound by nature; the supreme 
ruler, on the other hand, is a mere witness, and it is by him 
that the creation is effected. : 

This is in general the view of the S'wétds'watara Upanishad, and 
we find it already prominently brought forward at the commence- 
ment in the two similes of a wheel and a river, in which the author 
tries to embody the chief points of his doctrine. Here is the 
foundation formed by the notion of the Véddnta of the one, su- 
preme, all-pervading Brahma, while all the other points of resem- 
lance are determined by Sénkhya notions. 

It remains to be stated, what part of the Yoga is admitted by: 
this Upanishad. It is of course not the doctine, by which it is 
distingnished from the Sénkhya; for although the Yoga teaches 
that the cause of the world is an alwise and almighty god, yet, it 
assumes at the same time, in accordance with the Sdnkhya, the 
independent existence of numberless other spirits. This is denied 
by the S/wétds'watara, to which god is all in all, and it takes from 
the Yoga only part of the appliances, by which man is to be pre- 
pared for the reception of the highest knowledge. 

The chief end of man is to be liberated from the bonds of the world, 
to become free from the miseries of life and of the uninterrupted suc- 
cession of births and deaths, and this can be only accomplished by that 
science, which teaches, that Bramha is different from the world, that 
the world is created by him in his connexion with Méyé or the ruling 
powers (S‘aktis), and that man is essentially the same with the ruler 
and the supreme spirit. To attain at this knowledge, a previous 
subjugation of the senses and of the mind is required, for which 
several artificial meaus are advised, as keeping the body erect, taking 
and exhaling breath according to certain rules, selection of a quiet place 
&e., &e. This is borrowed from the Yoga philosophy, although it 
must be acknowledged, that e certain kind of this Yoga is found in 
the Védanta, where a great number of rules are laid down to th 
same effect. 
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Whether the author of the S’wétés‘watara has succeeded in his 
attempt of reconciling the Vedanta and Sankhya, is a question which 
we ‘shall not discuss at length, and only observe that he has argued 
well for the supposition of an alwise cause ; but for the supposition, 
that the supreme Brahma is the only absolute cause, and that Méyd 
is the same with Prakriti, he assigns no reasons, and this was yet 
the chief point which ought to have been established. On the whole 
we may admit, that the reconcialition is not undertaken by a more 
acute thinking of the contrary notions in the two systems, but by 
passing over the differences without having weighed their true bear- 
ing. 

In the form of its exposition this Upanishad is very loose. The 
great number of passages, taken from the Védas and other Upani- 
shads, shows that it is more a compilation than an original work, 

*and that the author looks rather to authorities for support than to 
the juatness of his ideas. The work has little of arrangement ; for 
there are many repetitions without any apparent reason(unless it be, 
as Sankara suggests, to enforce a view which it is difficult to under- 
stand),—and not only of the same thought, but even of the same 
words, and a distribution of the various parts of the subject is not 
visible, On the whole, it is more poetical than philosophical ; for it 
is not an exposition of the principal notions, and their relations, but 
an illustration of the prmeipal points of the doctrine by a number of 
unconnected images. This, however, is more or less a pecularity of 
all Upanishads, in which the thought has not yet found its pro- 
per form. 

S‘ankara* in his commentary of this Upanishad, generally ex- 
plains its fundamental views in the spirit of the Védénta. He is 
sometimes evidently wrong in identifying the views of some of the 
other Upanishads with the tenets of Véddnta, but he is perfectly 
right to do so in the explanation of an Upanishad, which appears to 


* S/ankara, against his custom, quotes several writings by name, the titles 
of which we shall here give on account of their historical interest. They are 
{besides Manu and part of the Vedas) Viehnudbarms uttara, the Lingapu- 
na, Siivadbarma uttara, Sitrakéra Vyésa, Bramba Poréns, Vishnu Puréne, 
Vasishta, Yogavasis8ta, Ydjuavalkya, Pards‘ara, Kavashdygitd, 
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have been composed for the express purpose of making the principle 
of the Véddnta agreeable to the followers of the Sénkhya. 

The S'wétés'watara Upanishad is translated by Anquetil (Oupn. 
Vol. II. Sataster. pp. 94-127). An English version of it has been 
published in the Tattwabodhini Pattriké (Vol. I. pp. 395-397 
and 475-479) and Weber has rendered nearly the whole of it in his 
“ Indische Studien” (Vol. I. pp. 421-439). 


THE 


SWETASWATARA UPANISHAD 
OF THE BLACK YAJUR VEDA. 


Firat Chapter. 


1, The enquirers after Bramha converse (among each other) 
‘What cause is Brataha?* Whence are (we) produced? By whom 
do we live, and where do we (ultimately) abide?+ By whom go- 
verned, do we walk after a rule in happiness and unhappiness, O ye 
knowers of Bramha ?¢ 

2, Is time Bramha (as cause) or the own nature of things, or the 
necessary consequences of work, or accident, or the elements, or na- 
ture (Yoni)§ or the soul? This must be considered.—TIt is not the 
‘union of them,|| because the soul remains; the soul (the individual 


* “Kim” is either the pronoun, and in this cnso it means “of what naturo,” 
or it is merely the sign of a question, when it implics :—Is Brahma a cause, 
or not a cause, and if so, is it n substantial, or on instrumental ctuse, or 
both !—S', 

+ Ultimately, that is at the timo of the destruction of the world. 

+ That is to ssy, who is the causc of the creation, presorvation, and de- 
struction of the world ! 

§ S‘ankara, who is well aware of the above oxplanation, yet in preferonce to 
it, adopts anothor, which tallies better with Védéntic doctrines, vir. he con- 
nocts Yoni (which means either origin,—or cause) with all tho members of the 
above series, so that tho sense would be :—Is time tho causc, or the own naturo 
of the things, or the necessary consequences from work, or accident, or the 
eloments, or the soul? If his view were correct, Yoni would probably not 
have been placed between two of the members of the series, and the explana- 
tion followed in our translation, agrees also better with the doctrine of the 
Sdokhys which, within the limits, set forth in the introduction, prevails 
throughout this Upanishad. 

li Here is, according to S’ankara, an omission in the argument which ho 
thus supplies :—If the mentioned things are the cause, they are go either 
individaally of collectively, but not individually, because this would be ut 
variance with our ‘perception. 
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soul) also is not powerful (to be the author of the creation) since 
there is (independent of it) e cause of happiness and unhappiness 
(viz. work).* . 
3. They who followed abstract meditation (Dhydna) and concen- 
tration (Yoga) beheld (as the cause of the creation) the power 
(S‘akti) of the divine soul,t+ concealed by its own qualities, of the 
divine soul, which alone superintends all those causes, of which time 
was the first, and soul (the individual soul) the last.} 
4, Him§ we consider as (a wheel) which has one circumfer- 
ence,|] which is covered by three] (layers, of which the circumfer- 


* Horeby, then, all the above suppositions are denied. Bramha is neither 
cause, nor non-cause, nor both, that is to say, not by hie own nature. How 
then can he be a cause? The answer is given in the noxt verse.—s". 

+ For devitmas‘aktim swagunairnigudham S‘ankara offers several expla- 
nations —1, Dévadtmas’akti (d¢éva-Atmas’akti) is cither the own power of god, 
that is to say, s power which is dependent upon god. Here is the power 
(Sakti) the Maya, delusion, or nature as the root of all things (Prakriti, na- 
tura naturans), and its qualities are goodness (Sattwa), activity (rajas), and 
darkness (tamas) ;—or 2. Dévétmas‘akti (dévétma-ng avasthitam-s'aktim) is 
the power, which is constituted in the likeness with god, Here are the “own 
qualities” (swagung) to be referred to god (Déva), as hia omnipotence, omni- 
science, &e.; or 3. the power is of the same nature with god (déva), and his 
likeness with Bramha, Vishnu, end S'iva, is tho cause of the creation, preser- 
vation, and destruction, of the world. The “own qualities, (swaguns,) denote, 
according to this view, the three supreme deities, viz. goodness represonts 
Bramha, activity Vishpu, and darkness S'iva, by which, however, the supreme 
god is concealed, not adequately exprossed ; or 4. devdtmastkti (devs, étma, 
s‘akti) meana the supreme ruler, the individual sou), and natare, which repre- 
tent the power of god, and the “own qualities “(awaguné), are the different 
allegations of a nature, &0,, by which Bramba is concealed ; or 5. deviitras- 
wékti (devdtma e’akti) is the power, the omnipotence of god, his overruling 
of the creation, preservation, and destruction of the world, which ia concealed 
by his special qualities. 

t Viz. the causes, named in verse 2. 

§ “Him,” who superintenda all those causes, the universal soul. 

I) The cireamforence (némi) of the wheel, represents nature in its cause, 
either a5 unmanifested ether, or as Mayé (delusion), or frst nature (Prakriti), 
or as power (S‘akti), oras ignorance, &e., that is to say, the causc, upon which 
the whole creation depends. 

‘| The three Inyors are the three qualitics of naturo, goodness, activity 
sa darkness. 
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ence is composed), which has sixteen end parts* (probably the 
several pieces of wood, of which the circumference consists), which 
has fifty spokest and twenty counter-spokes,$ which has six 
times eight nails (appendants),§ which has one rope of various 





* Theso denote the sixtoon productions of the Sénkhya, by which the crea- 
tion is completed, because no other productions ensue from them (vid. Ballan- 
tyre’s Lecture on the Sénkhya Philosophy, p. 2.) viz. The eleven organs (the 
5 organs of intellect, the 5 organs of action, and mind, the internal organ) and 
the five gross elements (earth, water, light, air and ether) 1. 0. pp. 13-15. 
Sankara, or the anthor of the commentary under his name, evidently knowa 
the Tattwa Samées, as he quotea passages from it almost literally. 

According to another explanation the sixteen parts, are the Virét and 
Satrétms, as representing the totality of tho ereation of the supreme spirit 
and the 14 worlds representing it in its parta. 

+ These are the five classes of ignorance, viz. obscurity (tamaa), iliusion 
(moha), oxtreme illusion (mahémoba), gloom (témisra), and utter darkness 
(andha-témisrs),—28 disabilities, vir. the depravity of the 11 organs os 
deafness, insensibility, leproay, blindness, lows of smell, dumbness, crippled- 
ness, lameness, constipation, impotence, insanity, and the seventeen defects of 
intellect (vid B’s L. on the S. P. pp. 35-40),—nine kinds of acquiescence 
(this in indifference to the investigation of truth—lI.¢, p.39),—and eight 
perfeetions (viz. téra, autéra, tdreyant{, pramoda, pramodita, pramodamdna, 
ramyaka and satpramodita, the first of which, for instance, is the knowledge 
in regard to the principles, the conditions of intellect, and the clemental crea- 
tion, which arises from hearing slone.—l.c. p. 42). S’ankara states the 8 kinds 
of perfection differently, viz. three kinds, arising from perfection in the im- 
pressions of knowledge, with reference to nature, &o., whieh remain from = 
former birth, or from perfection in understanding s trath by hearing? or 
lastly from perfection in understanding a trath by study; three kinds, aris- 
ing from one indifference to the three-fold pain (viz. pain, arising from our 
owa nature, or from other living creatures, or from other external causes), 
aud two kinds, arising from the acquisition of a friend and true liberality to- 
wards the teacher 

+ Tho 20 counterspokes (pieces of wooden bolta, firmly to secure the spokes), 
aro, according to S’ankars, the 10 senses and the 10 objects of them. 

§ The first arc the eight prodncors of the Saakhya (nature, intellect, self- 
consoiouaness, and the five subtile elements of other, air, light, water and 
earth) ; the socond, the eight constituent ports of the body (the internal 
skin of sensation, the external skin, flech, blood, fat, bonos, marrow, and se- 
men) ; the third, the eight kinds of superhuman power (viz. assumption of the 
smallest possible shape, of the greatest possible shape, of the heaviest form, 
of the lightest form, the power of obtaining every thing, irresistible will, 
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form,* whose road is three-fold divided,t and which has one revolu- 
tion for two traces.t Y 

5, Him we consider as a river, whose water is derived from five 
currents (the five senses of intellect), which is fearful and crooked, 
by its five sources (the five elements), whose waves are the five (vital) 
airs, whose origin is the producer of the five senses of intellect (the 
mind), which has five whirlpools, (the objects of the senses§), which 
is impelled by the velocity of the five kinds of pain,|| which is divid- 
ed by the five kinds of misery,{] and which has five turnings.— 

6. In this wheel of Bramha, which is the support, as well as 
the end of all beings,** which is infinite, roams about the pilgrim 
soul,+ when it fancies itself and the (supreme) ruler different ; it ob- 
tains immortality, when it is upheld,t} by him (the supreme ruler.) 

7. This§§ is verily declared as the supreme Bramha. In him the 
three|||| (the enjoyer or finite soul, the objects of enjoyment and the 


ruling of all and independency of all) ; the fourth, the eight states of intel- 
lect of the Stnkhya (viz. virtue, knowledge, dispassion, super-human power, 
vive, ignorance, want of dispassion, and want of superhuman power); the 
fifth, tho eight deities (Bramhs, Prajépati, Dévae, Gandharvas, Yakehae, 
Rakehasas, Pitris and Piséchas) ; and the sixth, the eight virtucs of the soul 
(compassion with all beings, forbearance, freedom from calumny, purity of 
mind, freodom from fatigue, prosperity, and freedom from poverty.) 

The rope is desire in all its varieties. 

+ Tho three roads are those of virtue, of vico, and of knowledge. 

+ Ono revolution, delusion, which is the cause of two, viz, of holiness and sin. 

$ The fivo objects of the aenses,—sound, touch, colour, taste, and smell, 
—are called whirlpools, because in them the individual souls are drowned. 

{i The five kinds of pain, viz. the pain, arising from tho state of an em- 
bryo, from birth, age, illness and death. 

‘| In the text is given “ Panchne‘sdbhédam,” divided into fifty kinds, but 
S’ankara gives in his explanation the reading, “ Panchaki¢e‘abhédam,” which 
I have adopted in the translation, as it agrees bettor with the whole passage, 
where » division into five members is followed throughout the verse, 

** In which all beings have their origin and their end, 

++ Hansa, oxplained by S’ “by hanti gaechanti adhwAnamiti hansa” ; itis 
called hanss, because it travels along the road. 

‘tt This takes place, oxplains S', if a person thinks himeclf as ono with 
him. 

8§ The absolute Bramba, who ia without any qualities. . 

A Vid. verse 12. 


FIRST CHAPTER. 49 


supreme ruler) (are found); (therefore he is) a good founder and 
indestructible, The knowers of Bramba, knowing him in this 
(utliverse)* as different (from it), become free from birth,t when 
they are absorbed in Bramha and steady in abstract meditation. 

8. The Radler (the absolute soul) upholds this universe, which in 
closest union is manifest and not manifest, destructible and in- 
destructible ; but the soul, which is not the ruler, is enchained by 
the condition of an enjoyer ; when it knows god (the supreme ruler), 
it is liberated from all bonds. 

9. Theyt are alwise the one, and ignorant the other,§ both unborn, 
omnipotent the one, and without power the other; (nature) is even 
unborn, {| and united with the enjoyer and objects of enjoymeut ;{ 
the soul is infinite, the universe its nature, and therefore without 
agency.** When a person knows this Brahma as this threefold 

(world), tt (then he becomes liberated). 

10. The first (nature, Pradhéna){? is perishable, the destroyer 

(Hara; god is called Hara, because he destroys all ignorance, &c.) is 


* The universe, vis. in its totality from the first creation of god down to 
the creation of the gross elements. 

+ Yonimukts ; free from sll the evils incident on birth, old age, and death, 

+t “ They,” god does not only uphold the universe in its unmanifosted and in 
its manifested atate, and the individual soul is not only enchained, but they &c. 

§ Ono, the supreme ruler, the other the individual soul, 

{| AjG, the unborn, means nature, the producer of all, or méyé, the power 
of the supreme soul, whose modifications are the enjoyer, the enjoyment, arta 
tho objects of enjoyment." 

‘5 Because god is endowed with this power of Mdyd, therefore he appears 
to have all those differences, 

** If the soul is infinite and the universe its nature, it is without agoncy, 
Decauso agency isa worldly quality, which is included in its universality, 
for it does not create what it already possesses. 

+t Threefold, as the enjoyer, the enjoyment and its objects. 

$f Prodhdna, natare, the cause of all creations, is not perishable in itself ; 
om the contrary, it is without beginning, as well according to the Véddnta as 
the Sdnkhys, and it haa been defined ss unborn (sjé) even in the proced- 
ing verse. It is therefore called perishable, cither to indicate the difference 

yetween god and nature, or what appears yet more in accordance with the 


view of this Upanished, nature is perishable, because for him who obtains 
inal emaneipation, @very part of nature must cease to exist. 
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immortal and imperishable ; he, the only god, rules perishable (nature) 
and the (individual) soul. By meditation upon him, by uniting with 
him (the whole world), by again and again thinking one’s self as the 
truth, at last ensues cessation of every delusion, (or cessation of the 
delusion of the world), 

11, By knowledge* of god (déva) all the bonds (of ignorance, 
unhappiness, &c.) are destroyed; birth and death cease with a de- 
crease of pain of every kind. By thy meditation (Abhidhyéna) on 
him (in bis relation to the world) the third state (of Bramha as 
Virdt, or as the cause of the world) whose power equals the universe, 
(is obtained) at the separation from the body. (By the meditation 
upon Bramha) in his own independent nature (free from every re- 
lation to the world) a person obtains all desires, (becomes Bramha in 
accordance with his real nature), 

12, This (the absolute nature of Bramha) should be thought as* 
eternal, and as abiding in one’s own soul (this may also be translated 
“founded in its own majesty”); for beside him there is nothing 
to be known. Knowing the enjoyer (the individual soul), the 
objects of enjoyment and the dispenser (the supreme ruler), (know- 
ing) all these three kinds even as Bramha, (a person obtains li- 
eration). 

13. As the nature of fire, when concealed in its cause (the wood) 
is not perceived, nor also a destruction of ita subtle body, as it is again 
(and again) perceived in its cause, the wood, (by rubbing), —as both is 
(perceived and not perceived), so (the soul is perceived) within the 
body by the sacred word (Om). 

14. Having made his own body the lower piece of wood, and the 
sacred word the upper piece, a person by practice of abstract medita- 
tion, which serves as rubbing, will behold god, as the concealed (fire 
becomes visible to him by rubbing). 


* In this verse two kinds of meditation, with their effects, are deseribed. 
By thinking on Brombs there ise cossation of pain ; if he is thought under 
attributes that belong to him in his relation to the world, the happiness of the 
Virdt, or the creator, is obtained ; if he is meditated upon according to his 
own nature withoat any distinguishing attributes, liberation is the conse- 
quence 
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15, As oil in sesam seed (is found by pressing it), butter in curds 
(by churning them), water in a river (by digging the ground), and 
fire in the two pieces of wood (by rubbing them),—s0 is that (abso- 
lute soul) perceived within his own self (soul) by a person who be- 
holds him by truth and by austerity (characterized by the sub- 
duing of the senses and the mind), 

16. (Who beholds) as the all-pervading soul, like butter contain- 
ed in milk, as the root of the knowledge of the soul and of austerity, 
that Bramhe, upon whom the last end* is founded, upon whom the 
last end is founded. 


+ Wober, (I, §. vol. I. p. 424.) instead of “ Upanishsd-param” reads “ Upa- 
nishad-padam” ; in this case the rendering of the passago is: “That Bramha 
who is the last end of the Upanishads, S’ankara explains “ Upanishad- 

» param,” literally by “ upsnishanaym esmin param, eréya iti.” 


e 
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SECOND CHAPTER. 


1. Concentrating first* the mind and the senses of intellect (upon. 
Bramha) for the acquiring of truth,t may Savitri, having seen the 
illuminating fire, bring it to the carth. 

2. By the grace of the divine Sevitri (let us) with concentrated 
mind (strive) according to oar power for the attainment of heaven. 

3. Having united the senses (dévén) through which heaven is 
gained, with the mind (and) with intellect, let Savitri cause them 
to manifest the divine infinite light. 

4. Great praise (is to be given) to the all-pervading, infinite, 
alwise Savitri, the knower of (all) intelligent creatures, the one 
alone, who has arranged the sacrificial rites by the Bréhmanes who 
have concentrated their mind, who have concentrated their senses.,} 

4. I worship your ancient Bramha with reverence ; (my) Slokas 
will be praised as wise men on a good path ; all the sons of the im- 
mortal (Prajépati, viz. the gods, his parts) who inhabit divine 
dwellings, hear (them).§ 


* Tho second chapter describes the appliances, by which the concentration 
upon Bramhs is effected. The first four verses contain, aa a kind of intro- 
duction, the praisa of Savitri (the god of the sun) for the accomplishment 
of concentration, They are almost literally taken from the Sanhitd of 
the white Yajar Véda.—Vid. Dr. Weber's White Yajurvdds. Vol. 1. ii. 1-5. 

+ Tattwdye “ for the acquirement of truth,” is the reading adopted by 
S‘ankara. Weber's edition of the W. Y. gives, instoad of this “ Tatwiya,” 
the Vedaie gerund of the verb “tan,” which Madh{dhara in his commontary 
explains by “taritw4.” According to this reading the translation would bo: 
“Concentrating first the mind and expanding the senses of intellect, may 
Savitri &c.” 

+ The sense of these Mantras is very differently explained in this Upanishad 
and Madhidhara’s commentary. In the first they refer to Bramha, while 
according to the latter they describe sacrificial rites. 

§. The text in Weber's edition of the Yajur V. is, with the following 
exceptions, the same as in the Updnishad : Instead of “Sloké yanti” Weber 
reads, “ Sloke étu ;” instead of “ Sard,” “ Sard :” and insted of “ S'rinwanti” 
“S'rinwantu” To show in an example the difference of the explanation, I 
translate here this verse according to Mah{dhara’s commentary. “O you sseri- 
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6. (At the sacrifice) where the fire is kindled, where (in the 
vessels, appertaining to it) the wind is noisy, where the Soma-juice 


Tempains, (when it has been poured in the sacrificial cup), there mind 
does atiend. 


7. Worship ye, the ancient Bramha by Savitri, the creator ; in him 
do thou make (thy) entrance (which is characterized by concentra- 
tion) ; for thy former work (ceremonial work) does not bind thee. 

&. Keeping the upper parts (the chest, neck, and the head) erect* 
and equal to the (other parts of the) body, subduing within the 
heart the senses together with the mind, let the wise by the raft of 
Bramha (Om) cross over all the fearful torrents (of the world). 

9, Keeping down the senses (Prénén), subduing his desires, and 
gently respiring by the nostrils, let the wise diligently attend to 
the mind, as (the charioteer) to a car, drawn by vicious horses.+ 

10. At a level place, free from pebbles, fire, and gravel, pleasant to 
the mind by its sounds, water, and bowers, not painful to the eye, 
and repairing to @ cave, protected from the wind, let a person apply 
(his mind to god). 

11. These appearances precede the concentration by which the 
manifestation of Bramha is effected ; it (Bramha) assumes the form of 
frost, of smoke, of hot air, of wind, of fire, of fire-flies, of lightning, 
of crystal, and of the moon. 

12. When (in the Yogi’s body) composed of earth, water, light, 
air and ether, the five-fold qualities which mark concentration (v. the 
next verse), are manifest, then there is no disease, or age, or pain 
for him, who has obtained the body burning with the fire of concen- 
tration. 

13. When the body is light and without disease, the mind without 
desire, when the colour is shining, sweet the voice and pleasant the 


ficer and his wife, for your sake I perform (at present) with food (namobhir) 
the ancient (work called) Bramha (a kind of fire offering). (By Bramba the 
caste of the Brambanas may also be understood.) May the fame of the wise (of 
the sacrificer), reach the two worlds, as tho oblation does. May all tho sons of 
the immortal (Praj{pati) who inhabit divine dwellings, hear (the praiso of 
the saerificer).” 

% See the sintilar passage in Bhagv.G 6 adh, 27 3.and 6 Adh. 11-13. 

+ Vid. Kath, 3,4 t0 9. 
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amell, when the excrements are few, they say, the first degree of 
concentration is gained, 

14. As a piece (of gold or silver), covered with earth, when 
cleansed, shines like light, so the embodied soul, when beholding the 
true nature of the soul (of itself) becomes one, obtains its true end, 
and every pain ceases. 

15. When,* absorbed in this concentration, (the Yogi) sees by the 
true nature of his own self, which manifesta like a light, the true 
nature of Bramha, which is not born, eternal and free from all effects 
of naturet (or, as S‘ankara explains “téttwa,” from the effects of 
ignorance), he gets released from all bonds. 

16. For he {the Yogi) is the god who is born before all the 
quarters and intermediate quarters (Hiranyagarbha), he is indeed 
within the womb, he is born, he will be born; in the shape of all he 
dwells in every creatare. ‘ 

17. To the god who is in the fire, who is in the water, who entered 
the universe, who is in the annual herbs, and who is in the regents of 
the forest, (the trees), to this god be reverence, to him be reverence. 


* This verse, according to Dr. Weber, ia taken from tho Véjas, Taitt, 
A’ran. x. 1-3. 

+ Tattwa isa term of the Sénkhya, and means a principle, something, 
from which somothing else is derived, the nature of s thing. It may also be 
translated, —“ free from the nature of all,” which “ all” would, in this cate, 
denote “ nature.” 
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. THIRD CHAPTER.* 


J. He, who is only one, possessed of delusion, (Mdy4) rules by 
his ruling powers, rules all the world by his ruling powers,—he, who 
is ever one—in their (the worlds’) origin and manifestation. They 
who know him, become immortal. 

2. For it is one Rudra onlyt—(the knowers of Bramha) acknow- 
ledge not a second,—who rules these worlds with his ruling powers, 
who dwells within every man, and who, having created all the worlds 
(and being their) protector, gets wrathful at the time of the end 
(destroys them). 

3. He is the eye of all, the face of all, the arm of all, nay the foot 
of all. He joins (man) man with arms, the bird with wings, the 

» one god, when creating the heaven and the earth.} 

4, May Rudra, the lord of the universe, the alwise (Maharshi) 
who produced the gods and gave them majesty, and who created at 
first Hiranyagarbha,—strengthen us with auspicious intellect.§ 

5. With thy form,|| O Rudra, which is auspicious, which is not 
dreadful (or which is exceedingly dreadful), and which manifests what 
is holy, with that all-blessed form, O dispenser of happiness from the 
mountain, look upon us. 

6. O dispenser of happiness from the mountain, make propitious 
the arrow, which thou holdest in thy hand to throw upon the 
creatures; O guardian of the mountain, do not injure man, or the 
world. 


* This chapter gouerally shows in what way the absolute god becomes 
involved in the relation of the universal and individual aoul. It must be un- 
derstood, that throughout the whole chapter, the majesty of the supremo soul 
is displayed, and not of the uniyersel ruler (I's'wars) whose attributes are 
contrary to those of tho individual soul, 

+ Rudra represents here the supreme spirit. 

+ Tho supreme soul or Virét ia the creator of the world. This verso is 
taken from tho Véj. § 13-19. 

§ Returns 4, 12, 

iI Vs. 5-6 are taken from the V6j. 8. 16. 2-3. 

4] Mah{dhara, the commentator of the Véj S., gives the meaning of Giri- 
santa in aceordanc® with Sankara. 
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7. Those who know Bramha, who is greater than the universe, 
the great one, the infinite, who is concealed within all beings accord- 
ing to their bodies, the only pervader of the whole universe, che 
ruler,— become immortal. 

8. I know that perfect, infinite spirit, who is like the sun after 
darknesss, Thus knowing him, a person overcomes death; there 
is no other road for obtaining (liberation).* 

9. By him, than whom nothing is greater, than whom nothing 
more subtle, nothing older, who one alone stands in the heavens 
like an unshaken tree, by him, the perfect spirit (Purusha), all this 
is pervaded, 

10. Those who know him as different from the cause of that 
(world), as déstitute of form and pain,t become immortal ; again 
to the others unhappfaees is allot 

11. He is the face, the head, and neck of all; he dwells in the 
cavity (of the heart) of all beings, pervades all, (and) is all-glorious ; 
therefore he is omnipresent, propitious. 

12, He is the great, the lord in truth, the perfect one, the mover 
of all that is, the ruler of the purest bliss, he is light and ever- 
lasting. 

13. He is the perfect spirit (Purusha), of the measure of a 
thumb,§ the inner soul, who always abides in the heart of every 
man, the ruler of knowledge, who is concealed by the heart and 
mind. Those who know him, become immortal. 

14. The perfect spirit of thousand heads, of thousand eyes, and 
thousand feet, pervading everywhere (internally and externally) the 
world, dwells ten fingers above (the navel in the heart). 


* Taken from the V4j. Sanh. 31-8. The second distich of this verae re- 
turns, 6-15. and the second part of the first distich is literally found in Bhag. 
G.8,9. 

‘+ Tho cause of the world is undistinguishable, unmanifested nature, by 
which every thing olse is manifested, or, according to the author of this Upa- 
nishad, it is nature as identical with Méya, or delusion. 

+ The three fold pain, cither from one’s body, or any other organized body, 
or from inanimate mattor. 

§ Returns £17. vid. Kéth. 3.1] and 13., where v. 11 commences “ angush- 
taméttra : purushos-dutardtms” 
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15. The perfect spirit is the Ruler of this all, of all that was, that 
is to be, and grows by food, yea that is immortal. 

16. Everywhere having his hands and feet, everywhere his eyea 
and face, everywhere his ears, he pervades all within the world 
(body). 

17. He who shines* forth with the qualities of all the senacs, 
is devoid of all the senses. (They call him) the lord of all, the 
ruler of all, the infinite support. 

18. Embodied in the town of nine gates,t the soul (Hansa,)t 
moves to things without, subduing the whole world, all that is im- 
moveable and moveable. 

19, Without hands and feet he speeds, he takes; without eye he 
sees, without ear he hears, He knows all that is to be known, yet 
none is there that knows him. They call him the supreme, great 

* soul (Purusha). 

20, He ia more subtle than what is subtle, greater than what is 
great, the soul, dwelling in the cavity (of thé heart) of.this crea- 
ture.§ He who sees by the graxé of the creator the glorious rulers 
devoid of action, || becomes free from grief, 

21. I know him, the undecaying, ancient, the soul of all, omni- 
present by his pervading nature, whom the knowers of Bramha cali 
unborn, whom the knowers of Bramha call everlasting. 


* OF the axternal senses as well as the internal senge, tho mind. These 
‘qualities are for instance sound, colour, &e. ; doubt, determination, &c. 

+ Vid. Bhag. G. 5,13, where the commencement is the same, “ navadwaré 
puré déhi.” 

t Here derives S'ankara the word “ Hansa” hanti abidyétmakam kdryam” 
ho destroys the effect of the ignorance, while above (vid. p. 48, note ++) ho 
explains it by “hanti, gacchanti adhwa‘namiti hansa,” it is called hanso, 
‘because it travels slong the road. 

§ Of all animate beings. 

\\ This is & view of the Sinkhys. The whole verse ia taken from the 
Kéthaka U. (2,20), where, however krata is read instead of krotum, and 
4tmane ; instead of i’s’am. 
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FOURTH CIIAPTER. 


1. He, who one alone, (and) without distinction, by his union with 
many powers (s‘akti) creates infinite distinctions, according to their 
necessity, and into whom the world at last (at the time of universal de- 
struction) is dissolved, is God. May he grant us auspicious intellect.* 

2. He, (the nature of Bramba) is even fire, he the sun (A/ditya) 
he the wind, he the moon, he even the brilliant (stars), he Bramha, 
he is the waters, he is Prajépati.t 

3. Thou art woman, thou art man, thou art the youth, and even 
the maid, thon art the old man trembling on his staff, thou art 
born, thy face is the universe. 

4, Thon art the black bee, the green bird with red-coloured eye, 
{the parrot,) the cloud, in whose womb the lightning sleeps, the 
seasons, the seas; without beginning thou embracest all; for by 
thee are all the worlds created. 

5. The one, unborn (the individual soul) for his enjoyment ap- 
proaches the one, unborn (nature), which is red, white and black,t 
of one form, and producing a manifold offspring; the other, who is 
unborn, § abandons her (nature) whose enjoyment he has enjoyed, 

6. Two birds,\| (the supreme and the individual souls) always uni- 
ted, of equal name, dwell upon one and the same tree (the body). 
The one of them (the individual sou!), enjoys the aweet fruit of the 
fig-tree, the other (the supreme soul) looks round as a witness. 


* Vid. 3 ch. 1. ° 

+ Sankara oxplains “Bramha” by “ [irayyngarbha,” that is to aay, the 
universal soul, a¢ pervading all subtle bodies, and Praja’pati by Vira't, or 
the universal soul, as porvading all gross bodies, 

$ According to S'ankara, this means nature which has the qualities of 
Jight, water, and food, that is to say, all qualities. It has, however, yot 
another meaning, if Aja is taken in the sense of « goat, which it also denotes. 

§ Another who by the instruction of his teacher overcomes ignorance, and 
gets thereby separated from nature and its enjoyment, becomes of thesame 
being with the suprome spirit. “Aja,” “unborn.” There are two substancea 
unborn, according to the doctrine of the Sdnkhya, nature and the soul. By 
the union of both the world is produeed ; by the separation from nature 
through knowledge, a soul attains its last object—liberation. 

ll This and the next verses are literally taken from the Mund. U. iii, 1—2. 
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7. Dwelling on the same tree (with the supreme soul) the deluded. 
soul (the individual soul), immersed, (in the relations of the world) 
is grieved by the want of power; but when it sees the other, the 
(long) worshipped ruler as different (from all worldly relations) aud 
his glory, then its Srie£ ceases. . ae 

8-0 wi ‘are the hi f the Rig'to hinr that does uot’ 
know him, the iatinortal letter of the Rig (orthe eternal meaning of 
the “Hig, ) the highest ether, in whom all gods abide? but those, WhO. 
know him, obtain the highest end. a. 

9. The sacred metres, the sacrifices, offerings, expiations, what has 
been, what is to be, and what the Védas declare, (all spring forth) 
feom that (immortal letter),*—United with delusion (Mays), he 
creates the universe ; to this the other (the individual) soul is chained 
by delusion (Méyé). 

* 10. Know delusion (Miyé) as nature (Prakriti), himt who is uni- 
ted with her, as the Great Ruler (Mahés‘wara) ; this whole world in 
truth is pervaded by (powers which are) his parts. 

11. Whoever comprehends him who, one alone, superintends 
the first producer and the other producers,§ in whom this all goes 
together (is dissolved at the time of destruction) and goes out (is 
produced in various ways at the time of creation),-whoever com- 
prehends him, the ruler who grants the wish (of liberation), the 
praiseworthy god, obtains everlasting (absolute) peace. 

12, May Rudra,|| the lord of the universe, the alwise, who pro- 
duced the gods and gave them majesty, (and) who beheld the birth 
of Hiragyagarbha, strengthen us with auspicious intellect. 





* Or, according to Sénkara’s explanstion : The sacred metres, the sacri- 
fices, offerings, oxpiations, what has been, and what is to be, all, according 
to the evidence of the Védas, springs from that immortal letter. 

+ Attempt to reconcile tho doctrine of the Véaénta with the Sénkhya. 

+ Or, by the clomenta (the five great elements) which aro his parts. 

§ Again in accordance with the view of the Sénkhya ; the first producor 
is nature ;—the derived producers aro intellect, self-eonseiousness, and the 
five subtle clements. All othor things, with the exception of the soul, aro 
only productions. 

W) Rudrs, hore identified with the Suprome Spirit. This vorse is the 
samo with 3,4 * 


60 SWE'TA'S' WATARA UPANISHAD. 


13. To the God who is the lord of the gods, in whom the worlds 
have their support, and who rules the bipeds and quadrupeds, let us 
bring an oblation. 

14, Whoever knows him who is more subtle than what is subtle 
within that which is impervious (i.e. pervading the whole material 
creation), the creator of the universe, the many-shaped, the one pe- 
netrator of the universe, the all-blessed, gets everlasting peace. — 

15. Whoever knows him, who at the due time is the preserver 
of this world, who, concealed in all beings, is the lord of the universe, 
and with whom the Bramharshis and the deities are united by con- 
centration, cuts the bonds of death. 

16, Whoever knows the blessed God, who, exceedingly subtle, 
like cream in clarified butter, is concealed in all beings, the one 
penetrator of the universe, gets liberated from all bonds. 

17. That God, whose work is the universe, that supreme soul,: 
who is always dwelling in the hearts of (all) beings, is revealed by the 
heart, discrimination (manishé), and meditation (manasé). Those 
who know him, become immortal.* 

18. When there is no darkness (when all ignorance has disap- 
peared), then there is neither day nor night, neither existence, nor non- 
existence (all differences have ceased) ; (then there is) the all-blessed 
even alone. He is everlasting, he is to be adored by Savitri (the 
deity of the sun), from him alone hes arisen the ancient knowledge 
(of Bramha). 

19. None is able to comprehend him in the space above, in the 
apace below, or in the space between. For him whose name is the 
glory of the universe (or infinite glory), there is no likeness. 

20. Not in the sight abides his form, none beholds him by the 
eye. Those who know him dwelling in the heart (in the ether of 
the heart) by the heart (pure intellect) and mind, become immortal 
(vide v.17). 

21. “He is unborn ;” thus thinking, some one perturbed (by the 
misery of the world) may be found (to pray): “O Rudra, let thy 
auspicious (dakshina)+ face preserve me for ever. 

The latter half of thia verse is taken from Ka'th. 6, 9. 

+ “Dakshina,” according to Sanksra, means cither “ auspicious,” or 

“ southern” (right), that is, which is turned to the south 
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22. Injore not our children, nor our grandchildren, nor our lives, 
nor our cows, nor our horses, nor slay in anger our valiant men ; for 
with offerings we always invoke thee.t 





+ This verse, according te Weber, occurs in the Vdj. Sanh. xvi, 16,, in tho” 
‘Taitt. 8. v, 10, 11, and in the Rig. V.8. i, 114-18. 
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FIFTH CHAPTER. 

1, He, the immortal, infinite, supreme Bramha,* in whom both 
knowledge and ignorance abide unmanifested,—ignorance verily is 
mortal, knowledge verily immortal,—and who again rules know- 
ledge as well as ignorance, is different (from them.) f 

2. He, who one alone, superintends every source of production, 
(wide 4, 11.) every form, and all the sources of production, who en- 
dowed his son, the Rishi Kapilat at the commencement of the crea- 
tion with every kind of knowledge,§ and who looked at him, when he 
was born, || 

3. That God, having in various ways changed every kind (of exist- 
ing principles) in that field (of Méy4),{[ destroys it (at last) again; 
having created the divine sages** in the same manner (as at a former 
period of creation), the Buler, the great soul, rules supreme over all, 

4, As the sun, manifesting all parts of space, above, between, and 
below, shines resplendent, so over-rules the all-glorious, adorable 
God, one alone, all that exists in likeness with its cause.tt 


* The compound “ Bramhaparé” means, either he who is greater than Bram- 
ha or Iliranyagarbha, or “the Supreme Bramho” (Parasmin va Bramhani). 

+ Again s view of the Sinkhys. 

tt Sankara explains thia passago very artificially. Kapila is, according to 
him, not the founder of the Sénkhys, but another namo of Hiranyagarbha, 
and he tries to prove this, first, from the name of “ Kapila,” which moans 
brown, so that Kapila would be horo an adjectivo, instead of “Kapila 
‘Varnam, the brown or golden-coloured,” which thereby would refer to 
Hiranyogerbha; and, secondly, from a passage of a Purdaa ; tho latter, 
howover, proves the contrary ; for there is Kapila mentioned as the founder 
of the S’ankhys, and to praise him, he is identified with Miranyagarbha. 

§ With the four kinds of knowledge of tho Sénkhya, viz., virtuo, know- 
ledge, renunciation of wordly desires, and suporhuman power. 

i] Aso father does at his son after his birth. 

| The World. 

** The divino sages, according to S‘ankarsa, Marichi, and the other divine 
Rishi. 

++ Yoniswabb4bén (all that exists in likonoss with its cause, viz. tho five 
elements, which aro the same with its eause,—nature) may be also rondored 
Yoni : sewabhdbén” ho, (Bramhs) the cause (of tho whole world) rules ali 
(the elemonts), which partake of his nature. : 
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5. He, who, the cause of the universe, brings to maturity 
the nature (of all), who changes all beings, which can be brought 
to"meturity, who, one alone, overrules this whole universe, and 
who distributes all the qualities (to the things to which they 
belong), 

6. He is concealed in the Upanishads, that are concealed in the 
‘Védas. Him Bramba knows as the source of the Védas (or as 
the’ source of Hiranyagarbha.) The former gods and sages who 
knew him, became indeed of his own nature, (became) it 
mortal. 

7. (The individual soul) who, cndowed with qualities, is the 
performer of work for the sake of its fruit, is even also the en- 
joyer of those actions. Possessed of various forms, endowed 
with the three qualities, the choser between the three roads (vide 
*1, 4.), the lord of life, he proceeds from birth to birth by his ac- 
tions. 

8. He, who, of the measure of a thumb, resembling the sun in 
splendour, endowed with determination and self-consciousness, and 
with the quality of intellect and the quality of his body, is perceived 
even as another (different from the universal soul, although it is one 
with it) only like the iron thong at the end (of a whip), 

9, The embodied soul is to be thought like the hundredth part 
of the point of a hair, divided into hundred parts; he is considered 
to be infinite. 

10. He is not woman, he is not man, nor hermaphrodite; he is 
kept by any body which he may assume. eee 

11. As by the use of food and drink the body grows, so the ine 
dividual soul, by volition, touch, sight, and delusion, assumes suc- 
cessively forms in accordance with its action in the various places (of 
production). 

12. The individual soul choses (assumes) by its qualities, (by the 
impressions remaining from its former actions) manifold, gross, or 
subtle forms. By the qualities of its actions, and by the qualities of 
its body it appears, although it is without any difference, the cause 
of union with those forms. 

13, Whoever knows the God who is without commencement, with- 
out end, who within this impervious (world) is the creator of the 
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universe, who is of an infinite form, the one penetrator of the uni- 
verse, becomes liberated from all bonds.* 

14. Those who know the God, who is to be comprehended by 
thought (purified intellect), who is incorporeal (immaterial), who is 
the cause of existence and non-existence, who is all-blessed, and the 
cause of the origin of the (sixteen) parts, relinquish their bodies. 





* Vide 4,14. 
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. SIXTH CHAPTER. 


1. From delusion some sages say, that the own nature of things 
(is the cause of the universe), others, that time it is (vid. 1, 2); 
but it is the glory of God in the world, by which (glory) this 
wheel of Brahma revolves. 

2. For over-ruled by him, by whom this all is eternally pervaded, 
who is alwise, the lord of time, possessed of (all) qualities, omni- 
scient, turns round the creation, which is to be thought as earth, 
water, fire, air, and cther. 

3. Having created this work (the world), and reflecting on it 
again, he causes principle (the soul) to be joined with principle (the 
principle of nature), viz. with one, or two, or three, or eight (prin- 

*ciples,)* also with time and with the subtle qualities of intellect 


4, Whoever, after he has performed works endowed with (their) 
qualities, places them and all his fondness (upon God),—(for), if 
they (the works) not exist, the effects also cease,—obtains by the ces- 
sation of work that which is different from the principles (of nature).+ 

5, He is the commencement (of all), the origin of the causes, by 
which (the body) is united (with the soul); beyond the threefold- 
divided time, he appears also without time. Whosoever worships in 
his mind the adorable God, whose nature is the universe, who is the 
tre origin and abides in his own heart, (obtains what is different 
from the principles of nature.) 

6. Whoever knows him, who is greater than the} forms of the tree 
(of the world) and of time, and different (from cither), dependent 


» The cight principles are tho eight producers of the Séukbya, viz, nature, 
the root of all, intellect, self-consciousness, and the five subtle elemonta of 
matter. S'ankara quotes a passage, probably of » Paréna, in which “mind” is 
substituted for naturo as root of ail—The one principle, to which the sout is 
joined, is nature, tho two are perhaps nature and intelloct, and the three na- 
ture, intellect and solf-consciousnoss. 

+ That is to aay, he becomos like Brahma. 

+ Vid, Réth 6, 1° 

x 
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upon whom this universe turns round,* who is the establisher of 
virtue, and the destroyer of sin, the lord of all glory, who abides 
in one’s self, and is immortal, (obtains that which is different 
from the material principles of creation.) 

7. We know him, the supreme great Ruler of all rolers, the 
supreme deity of all deities, the lord of lords, greater than 
what is greatest, the resplendent, the praiseworthy Ruler of the 
worlds. 

8. There is no effect for him, or a cause ;+ there if none perceived 
that is like him or superior to him. The supreme power of him is 
declared to be various ; (viz.) it is dependent upon himself, and act- 
ing according to (his) knowledge and power. 

9. There is in the world no lord of him, nor a ruler, nor also a 
cause ;t he is the cause, the sovereign of the sovereign of causes ; si 
him there is no producer, no sovereign. 

10. May the one God, who, like the spider, through his own nature, 
encases himself with many threads, which are produced by the first 
(cause, Pradhdna, nature,) grant us identity with Brahma,— 

11, The one God, who is concealed in all beings, who pervades all, 
who is the inner soul of all beings, the ruler of all actions, who 
dwells in all beings, the witness, who is mere thinking,§ and with- 
out qualities, ||— 

12. The only self-dependent among the many (souls) which are 
uot active,{ who makes manifold the one seed.** The wise who 
perceive him as placed within their own selves, obtain eternal bliss, 
not others. 


* From creation to preservation and destruction, from destruction to croa- 
tion. 

+ “Effect” means, aceording to Svankara, “body,” and “canso” an 
“organ” 

 Svankara explains “Linga” by a sign, on whose cogency his existence 
could be inferred. 

§ That is to say, thinking without any special thought. 

Il The trisd of quatitios, goodness, activity, and darkness. 

‘I Nature only, according to the Snkhya, is activo, and not the oul, which 
in merely witnessing. 

** LKither the firat nature, or, as S’ankara explains, the subtle elementa of 
matter, 
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13. He is the eternal one among those that are eternal,* the con- 
scious one among those that are couscious,—the one among the 
mény who dispenses desirable objects. Whoever knows this cause, 
the god who is to be comprehended by the Séukhya and Yoga, is 
liberated from all bonds. 

14. There (with regard to Brahma) does not manifest the suv, 
nor the moon and stars, there do not manifest those lightaings,— 
how then should manifest this (earthly) fire? When he is mani- 
fest (by himself), all gets manifest after him. By his manifestation 
this whole (world) becomes manifest. 

15, He is the one Hansaf in the midst of this world, he is even 
fire, entered into water.6 Knowing him, one overcomes death ; 
there is no other road for obtaining (the last end of man). 

16. He creates the universe, and knows the universe, he is tho 
soul (of all) and the origin (of all), the sovereign of time, endowed 
with (all) qualities (of perfection) ; he is omniscient, the lord of the 
firet cause (Pradhéna, the first form of creative uaturc) and of the 
conscious embodied being, the Ruler of the (three) qualities, and the 
cause of the liberation, existence and bondage with reference to the 
world, 

17. Heis like himself, || immortal, and abiding in the form of Ruler, 
alwise, omnipresent, the preserver of this world; he rules eternally 
this world ; there is no other cause of the dominion (of the world). 

18. Let me, desirous of liberation, approach the protection of the 
God, the manifester of the knowledge of himself, who at first, (at 
the commencement of the creation) created Brahma, and who gave 
him the Védas ;— 

19. Who is without parts, without action, who is tranquil, blame- 
Jess, without spot, the last bridge to immortality, (brilliant) like fire 
when it consumes the wood. 





‘That is among the souls. This view of tho Sénkhya, adopted by the 
author, entirely deviates from the Védénta, G’ankers tries to guard against 
this interpretation by stating, that tho souls are said to be eterusl by par 
taking of tho eternity of the supremo spirit. 

+ This verso occurs also in the Kéth. U. 5, 14, and in Mand 2, 10. 

+ © Hansa,” deatroyer of ignorance, according to S‘ankara. 

§ That is ho bas entered the heart, like fire, consuming all ignorance. 

1 “Tanmays” risy be also rendered “ like the world.” 
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20. Until man is able to compress the ether like leathey,.there 
will be no end of misery, except through the knowledge of God. 

21. The sage S'wétés'watara, by the power of his austerity and 
the grace of God, has verily declared to the most excellent of the four 
orders, the supreme holy Brahma, who is adored as all in all by all 
the Rishis, 

22, The deepest mystery of the Védénta is not to be declared to a 
son, or again to a pupil, whose (mind or senses) are not subdued. 

23. To the high-minded who has an absolute reliance in God, and 
as in God, also in the teacher, reveal themselves the meanings, dc- 
clared {in this Upanishad), reveal themselves those meanings. 


INTRODUCTION. 


Tus short Upanishad is composed for the purpose of exalting 
the knowledge of the supreme spirit above every other object of hu- 
man aspiration. It appears to address the last advice of a teacher to 
his disciples, after the course of their instruction is completed, or to 
embody the sum total of human wisdom in a few words for thosc 
who have attained it. 

There are, according to the Vajasan¢ya Sanhité Upanishad, two 
“roads which may be followed by man, the one is knowledge of Brahma, 
the other action in accordance with the precepts of the Védas, 
‘Those who are able to understand the nature of Brahma, should 
consider every thing, the greatest as well as the smallest, as god ; for 
them every thing else should be annihilated by the idea of god, and 
they should renounce every desire of any worldly object. If he is 
known in his own nature, as the one, infinite, unchangeable, incor- 
poreal, alwise, holy, all-supporting and self-existent spirit, who is in 
every thing and yet not defined by it, who is above the apprehen- 
sion of the senses and the mind, if he is beheld in all beings, and 
all beings are beheld in him,—then the highest aim of man is at- 
tained; there is no longer any grief or delusion. 

On the other hand, those who cannot elevate their thoughts to 
the perfection of his nature, should perform the works, enjoined by 
the Védas. This may be done in a threefold manner, either by the 
practice of works alone, or the attainment of knowledge alone, that is 
to say, of the inferior knowledge of Brahma, when he is represented 
by worldly qualities or individual deitios ; or, lastly, by the practice 
of work together with knowledge of the latter kind. 

By the practice of any of those duties man will acquire after 
death a state of happiness ; but as he accomplishes his whole duty 
only by practising both knowledge (the inferior knowledge) and 
works, so he obtains thereby after death higher and higher worlds 
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and the objects of his worldly desires, and at the same time becomes 
prepared for the reception of the most exalted knowledge. How- 
ever, all that he obtains, compared with the effect of the knowledge 
of Brahma, is ignorance, transient and unsatisfactory; for ia Brah- 
ma alone are absolute knowledge and bliss. 

This Upaniehad which bears also the title, I’s‘4vésyam, from its 
two first words, has been translated by Sir William Jones (Posthu- 
mous Works, Vol, VL.) and after him by Ram Mohun Roy, 
Paley, and by an anonymous author in the Tattwabodhini Pattriké 
(vol, L. pp. 339-45.) 


THE UPANISHAD 


OF THE 


Wajasane'yva Sanbdita’. 


1,* Whatever exists in this world, is to be enveloped by (the 
thought of) God (the Ruler).t By renouncing} it (the world), thou 
shalt save (thy soul).§ Do not covet the riches of any one. 

2. Performing sacred works,|} let a man desire to live a hundred 
years, If thou thus (desirest), O man, there is no other manner, 

‘4n which thou art not tainted by work, 
3. To the godless worlds covered with gloomy darkness,** 


* Tho first Mantra, according to S’ankara, is addreasod to those who atrive 
for the knowledge of Brahma, or for their eternal emancipation, while the te- 
cond gives advice to those who cannot yet liberate themselves from the bonda 
of tho world ; or, as A‘nanda briefly expressea it, the first Mantra Iays down 
tho rute for knowlodge, the second for works. 

+ “V's”, the supreme ruler, the supreme soul, independent of all relations 
to the world, The whole world is to be considered under the idea of the 
soul, under the idea, that I, who am tho same with the supreme soul, am 
the world, which in itself is unreal and gets only reality, when considered 
under the notion of the soul. 

+ S'snkara takes “tyskténa” not as participle, but as noun instead of 
«tyagéna” (by renunciation); tho sonse, however, seems preferable, if it is 
trentod as participle. 

§ If the world ia abandoned, nothing ia loft but the soul, and aa the world 
is transient and unreal, thore exists then no desire of any thing whatacever. 

I) The works, enjoined by the Védas, as the Agnihdtrs and other rites. 
Hero are meant works which are to be done at certain prescribed poriods ; 
or, 98 it bas been explained, works, the performance of which does not pro- 
cure any special fruit, but the omission of which produces sin. 

J Godless are hero the worlds of the gods, and they are called godless, be- 
cause, in comparison with the state of the supreme soul, also the most cxal- 
ted worlds of the gods are godless. 

** Darkness is ignorance. 
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go all the people, when departing (from this world) who are slpyers 
of their souls.* 

4. He (the soul)t does not move, is swifter than the mind';} 
not the gods (the senses) did obtain him, he was gone before. 
standing he outstrips all the other (gods, senses), how fast they run. 
Within him the Ruler of the atmosphere§ upholds the vital actions. 

5. He moves, he does not move ; he is far, and also near; he is 
within this all, he is out of this all.|j 

6. Whoever beholds all beings in the soul alone, and the soul in 
all beings,{] does hence not look down (on any creature), 

7. When a man knows, that all beings are even the soul, when he 
beholds the unity (of the soul), then there is no delusion, no 
grief. 

_8. He is all pervading, brilliant, without body, invulncrable, with- 
out muscles, pure, untainted by sin ; he is alwise, the Ituler of the 
mind, above all beings, and self-existent. He distributed according 
to their nature the things for everlasting years.** 


* Tho alayers of their souls are such as are ignorant about tho nature of 
them. hey kill the same, becauso they do not obtain their immortal and 
unchangeable nature. On this account thoy assume one worldly form after 
anothor, 

+ In this Montra the soul is described under opposite qualities, which 
yet form no contradiction, as the one act belongs to tho soul, if considered in 
its own absolute nature, and the other is ascribed to it, if considered in its 
relation to the world, 

+ “Swifter than the mind,” swifter than what is the swiftest, tho thoughts 
of the mind, because the soul is either not comprehended by the mind, and 
as therefore escaped it, or whore the mind arrives, thero is already the soul, 
haa arrived slready before, and the mind can never be in advance of it. 

§ Métaris’wé (the ruler of the atmosphere) ia explained by S'ankara 
* matari, antarikehé s'wasati, gacchat{ti vdyu :” ho who moves in the mother, 
the atmosphere, that is to say the wind, which in accoordance to him is hore 
the upholder of the whole world the (Stitrétma) Liranyagarbhs, the uni- 
vorsal soul. A’pas, literally waters, are here tho actions of the living cres- 
tures, or the burning, heating, shining, and rainiag of the fire and tho sun. 

ft Vide Bh, G. 13, 15. 

J Vido o similar passage in Bb. G. 6, 30. Vide also Manu S, 12, 125, 

#* The years, soya Sankara, mean here the Prajdpatia (the ereators) 
who are called years, . 
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9.,Those who worship ignorance,* enter into gloomy darkness, 
into still greater darkness those who are devoted to knowledge. 

“lo. They say, different is the effect of knowledge, different the 
effect of ignorance; thus we heard from the sages who explained 
(both) to us. (Vid. Tal. U. 13.) 

11, Whoever knows both, knowledge and ignorance together, over- 
comes death by ignorance, and enjoys immortality by knowledge. 

12, Those who worship uncreated nature,t enter into gloomy 
darkness, into still greater darkness those who are devoted to created 
nature. 

13. They say, different is the effect from (worshipping) uncreated 
nature, different from (worshipping) created nature.t ‘his we 
heard from the sages, who explained (both) to us.§ 

14. Whoever knows both, created nature anddestruction|| toge- 

"ther, overcomes death by destruction, and enjoys immortality by 
created nature. 

15. To me whose duty is truth, open, O Pushan, the entrance to 
the truth coneesled by the brilliaut disk,4] in order to behold (thce.) 


* Ignorance, avidyé, means here Védaie work, if it is done alone without 
the knowledge of the worship of tho gods, or of Drabms, considered under 
worldly attributes, Vidyé, knowledge, is hero inforior knowledge, not 
the knowledge of the absolute Brahms, but of Brahma, thought under re- 
lative attributes ; it is opposed to the highest knowledge, becanse it is also 
connected with works. Thoeffect of either is :—By works alone the world of 
the Pitris, the forefathers, is obtained ; by knowledge (the inferior knowledge) 
the world of the gods. Both, however, the inferior knowledge and works, are 
to be practised by man ; if both are performed, then by work death, that is 
to say natural work and knowledge, is abandoned, and by knowledge the 
stato of a deity obtained. 

% Uncreated nature, asambhuti, nature which lias no cause, the same 
with avyakta, unmanifested nature. 

~ Whoever worships Brahma in his effects, in any of tho created aub- 
stances, gots superhuman power (of eight kinds), whoever worships him as 
unerested nature, bocomea dissolved into the same.—S’. 

§ This verse, although with somo alterations, oceurs Tal. U. i, 

I) That is to say unevented nature, into which every thing is dissolved. 

4] Brahma, hero oxprossed as “the truth ;” is considered espocially to 
abide in the disk of the eun. Pushan, the nourisher, is another name for the 
deity of the sun. 
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16. © Pushan, Rishi thon alone, O dispenser of justice, (Yama) 
0 Sun, offspring of Prajépati, disperse thy rays (and) collect thy 
light; let me see thy most auspicious form; (for) the same soul 
(which is in thee), am I. 

17. Let my vital spark obtain the immortal air; then let this 
body be consumed to ashes. Om! O my mind, remember, remem- 
ber (thy) acts, remember, O mind, remember, remember thy acts. 

18. Guide, us, O Agni, by the road of bliss to enjoyment, (guide 
us) O god, who knowest all acts. Destroy our crooked sin, that we 
may offer thee our best salutation.* 


* The nine last Mantras (9 to 18) do not any longer deseribe the nature 
of the knowledge of Brahma and its effects, but the effects, resulting from the 
practice of Védaic works and the devotion towards God, when he is imper- 
feotly comprehended under attributes which belong to him only in his rela-* 
tion to the world. The concluding prayer (16 to 18) must therefore be con- 
sidered to be spoken at the time of his death by a person, who throughout 
his life has diligently performed the ssered works, enjoined by the Védas ; 
for he justly has to remember his works, by which alone he can hope to ob- 
tain a comparative state of bliss in a next world, while the true knower of 
Brahma has only attained his knowledge by recounting ell works, together 
with their effecte. 


INTRODUCTION. 


Tue object of the Talavakéra Upanishad is simply to define the 
idea of Brahma as the one absolute spirit, and to show its distinction 
from the world. Yt docs not attempt to investigate its relation 
either to the individual soul or spirit, or to the material world, but is 
satisfied to indicate the existence of those relations, Like the S’wé- 
tés‘watara Upanishad, it commences with the question, who it is by 
whose decrees mind, life and the senses are engaged in the perform- 

““ance of their functions. It supposes then, that the necessity of a cause 
for the existence of finite beings has already been admitted, and 
moreover, that the cause must be absolute, that is to say, which does 
not require another cause for its own existence and action. This cause, 
replies the teacher, is the ear of the ear, the mind of the mind, the 
speech of apeech, the life of life, the eye of the eye, or as Sankara 
expresses it in his commentary to the Brihat A’ranyaka Upanishad, 
it is the beholding of the beholding, the hearing of the hearing, that 
is to say, it is the absolute spirit, by whom all those functions are 
perceived and ordained ; at the same time he is the absolute end of 
all intellectual beings, by the knowledge of whom a state of perfec- 
tion and immortality is obtained. Hereby is the idea of Brahma fully 
defined, and it is impossible to determine it in any other manner ; for 
neither the senses nor the mind can approach it. It is, according to 
the expression of former teachers, different from what is known and be- 
yond what is unknown ; it is therefore also beyond teaching, as it could 
be taught only by an idea of what is known, but the idea of Brahma 
is infinite, The terms “known” (Vijnéta) and “unknown (avijodta) 
denote here the same as those of “ manifested” (vyakta) and ‘ unmani- 
fested” (avyakta), when applied to the world. The manifested is the 
visible world, which is an effect, and can be perceived by the senses 
and the mind; the unknown or unmanifested is the invisible world, 
which is the cf&use of the former, and can only be apprehended by 
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the mind. Brahma is therefore beyond both, and the absolute cause 
of both, or he is, in accordance with the first definition, that which 
cannot be perceived by the senses and the mind, and by which those 
organs themselves are determined and brought to existence. 

Hence it cannot be said of Brahma, that he is well known in the 
same way as a substance which may be perceived by the senses and 
clearly defined. It is very little we know of him in his relation to 
the senses and the deities which superintend them. The idea of 
him must be again and again considered to separate it from other 
elements, and on reflection we can only maintain that we have an 
undefined knowledge of him, or, to express it in the words of the 
Upanishad, we cannot say, that we know him, nor, that we do 
not knew him. Those who fancy that they know Brahma, viz., 
that they can describe him as any thing which they perceive 
in nature, or as the material cause of nature, or as mind, do 
in reality not know him ; those, on the contrary, who know that 
they do not know him in this manner, have a knowledge of him. 
The sense of this part of the Upanishad is somewhat obscure, and 
admits of a double explanation. The one is: Brahma cannot be 
comprehended by common knowledge, as he is infinite, and whoever 
defines him accordingly, has only an inadequate knowledge of him ; for 
the knowledge of the senses or the mind is always finite ; it is therefore 
by a knowledge which is not a knowledge in the common sense of 
the word, that he must be apprehended, and on this account it may be 
said, that Brahma is comprehended by those who do not know him, 
(in the common sense of knowledge), and not comprehended by those 
who know him, (in the same sense), The other explanation is: The 
instrument, by which Brahma is to be comprehended, is intellect ; but 
intellect in its highest flights is yet something created and finite, and 
it remains therein constantly the difference between knowledge and 
its object, which cannot be destroyed without destroying intellect it- 
self. Therefore man, while united with his body, does not fully 
comprehend Brahma ; he approaches merely nearer and nearer to this 
aim, without wholly attaining it, and the sense of the passage “ those 
comprehend him, who do not know him,” would be, that those who 
are aware, that they cannot comprehend Brahma by intellect, know 
him as well as he may be comprehended by man. Either explana- 
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tion aecords with the spirit of the Upanishads; for they teach, that 
a knowledge of Brahma is possible, as well that Brahma cannot be 
fally comprehended by man ; and according to them there is not 
even a contradiction in the admission of both views; for they main- 
tain, that an adequate knowledge of Brahma is only gained at the 
time when the intellect, which comprehends Brahma in finite way, 
has peased to exist. 

In summing up, the Upanishad declares that Brahma is compre- 
hended, when he is known as the nature of every thought, as mere 
knowledge, whereby the idea of individual existence disappears. By 
a knowledge of this kind the last sim of man is obtained, while 
every other idea of Brahma produces great calamity, that is to say, 
leads again and again from birth to birth, and to the unbeppiness in- 
separable from worldly existence. Hereby the Upanishad, as setting 

“forth the knowledge of Brahma, is concluded ; its remaining part 
illustrates by a narrative the infinite nature of Brahma, and the con- 
sequences resulting from a knowledge of him. 

The Talavakéra Upanishad is commonly called Kéna, from the 
word Kéua, with which it commences. It is one of the Upani- 
shads in the Atharva collection, and belongs also to the Sama Véda, 
where it forms, according to S‘ankara, the 9th chapter of the Talava- 
kéra school. It is the text of this school, which S’ankara has fol- 
lowed in his explanation. The Sdma text contains four sections, 
while the Atharva does not appear to have any divisions. Anguctil 
has translated it under the title of “Kin” (pp. 291-98). Other trans- 
jations are by Rammohun Roy and after him by Poley. Windisch- 
mann rendered itintoGerman. Another German translation after the 
French of Pauthier is given in the “ Magazin fuer die Literatur des 
Auslandes” 1833, No. 63,* and it has been lastly translated into 
English in the Tattwabodhini Pattrika. (Vol. I, p. 349 to 351). 
‘Weber has commented on some of its passages in his “ Indische 
Studien.” (Vol. IL. Part, 1, pp. 181 to 195.) 


I owo these last notices to Weber. (Ind. St, vol. ii, p. 181.) 


THE TALAVAKA'RA UPANISHAD 


OF THE SAMA VEDA. 


FIRST SECTION. 

1. (The disciple asks): By whom decreed, (by whom) appointed, 
does the mind speed (to its work)? By whom ordained does the 
first* life proceed? By whom decreed, is the word pronounced? 
Which god assigns (their functions to) the eye and ear ?f 

2 (The teacher answers:) He who is the ear of the ear, the mind 
of the mind, the speech of speech, is verily the life of life, the eye 
of the eye.t The wise who have abandoned (those individual exis- 
tences) when departing from this world, become immortal. 

3. Him (the supreme Brahma) does not approach the eye, or 
speech, or mind.§ We do not recognise (Brahma as any thing 
perceptible ; therefore) we do not know how to teach him (his nature 
toa disciple). It is even different from what is known (from the 
manifested universe; if you then say, it must be the unmanifested 
universe, no) it is also beyond what is not known (to the senses, it 
is beyond the unmanifested universe). Thus we heard from the 
former (teachers) who explained it to us.|| 


* Firat life, because it was produced previous to the senses. 

+ Vid. Kéthaka U., 6, 2—3. Tritt. 2, 8. 

+ And it iz be, upon whom ail depends, who has called those substances 
into existence and appointed to them their actions. 

§ A similar passage occurs in tho Kéth. U. 6, 12 :—“ He cannot be obtain- 
ed by spocch, not by the mind, not by tho eyo.” Mund :—3,8. “He is not 
porosived by the oye, not by speech, not by the other senses, not by austerity, 
nor by action ;” and Taitt. U.2,4:—.A person who knows the bliss of Brab- 
ma—from which words together with the mind return, without compro- 
hending it.” 

ll “Thus” &c. oocurs in tho Vas. U. 3,10, where for “ purvéshim” (from 
the former) * dhiréném (from tho sages) is substituted. 
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4, Think that which is not manifested by speech, and by which 
speech is manifested, even as Brahma, and not what is worshipped 
5g this (any individual being which is perceived). 

5. Kuow that, which does not think by the mind,* and by which 
they say the mind is thought, even as Brahma, and not what is wor- 
shipped as this. 

6, Know that which does not see by the eye, and by which they 
see the eyes, as Brahma, and not what is worshipped as this. 

7. Know that which does not hear by the ear, and by which 
this ear is heard, even as Brahma, and not what is worshipped as 
this. 

8. Know that, which does not breathe by breath, and by which 
breath is breathed, even as Brahma, and not what is worshipped as 
this, 


* «The mind,” insiste Sankara, is here not to be understood in the com- 
mon sense of mind, as the internal organ in contra-distinction to the other 
organs, but as that internal faculty in which both mind and intellect are 
comprehended. 
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SECOND SECTION. 


1, If thou thinkest,* I know well (Brahma), (I say), what thou 
knowest of the nature of that Brahma, (with reference to the soul) 
is indced little, (it is indeed little) what thou (knowest) of his 
(nature) with reference to the deities ; therefore is (Brahma (evin to 





* [ will give here in substance tho remarks of S‘ankars on this passage : 

‘A pupil who has attentively followed the oxposition which has boen given 
on the nature of Brahma in the first section, is compelled to think, that 
he perfectly knowa Brahma, It is the well-defined meaning of all tho 
writings on the Véddnta, that the self or soul of every one who knows, 
is Brahms. Further the ides of Brahma is in this Upanishad introduced 
by the passage: “He who is tho car of the car ;”—and firmly ostablished 
by the passage : “That which ix not manifested by speech, &c.” Lastly, tho 
decision of the school of the Védénta is given in tho words: “lo is even 
differont from what is known, &c.” Notwithstanding these apparont reasons, 
the pupil is wrong in aupposing that he has obtaiued a perfect knowledgo 
of Brahma. Of every thing which may become an object of knowledge, 
& perfoot or definite knowledge is possible; but not so of a thing, which 
cannot become such an object. This is Brahma; for he is the knower, 
and the knower may well know other things, but not make himself the ob- 
ject of his knowledge, (or if we should rendor this in modern phrascology : 
‘The subject of knowledge, “I who know,” can never bocomo its object ; for 
having become object, it ceases to have tho nature of aubject) in the same 
way aa fire con burn other things, but not itself, (What a contrast to the 
system of Fichte !) Nor csn it be said, that Brahma may bo made tho oljact 
of the knowledge of another ; for beside him, nonc that knows cxists, 

If here the pupil asks, is the nature of Brahma manifold, as it appears 
implied in the words of the text: “ What thou knowost—is ltée,” which 
conveys the idea of a moro or less,—tlio answer is : In reality thore is but 
ono notion of Brabma, aa he is without form, colour, &c., but apparently hia 
nature is manifold, which arisca from the false notions ander which bis 
nature is represented. 

If it ig furthor said, tho nature of every thing is that, by which it is 
defined ; Brahma is ospeciatly defined by consciousness, which doos ucither 
refor to the external sensos, nor to the internal sonec, but merely refers 
to Brahma ; therefore Brahms is consciousness, we admit, that this is true ; 
yet thereby no exact idea of Brahma is obtained; for what we understand 
by consciousness, knowledge, &c., is only accessible to us by means of the 
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be considered by thee.* (The pupil says:) { think, he is known (to 
me), t—I do not think, I know (him well) ; but I do not know, that 


sonsos or intellect, and expresses therefore not knowlodge as it is in itself, but 
as it is refloctod by some medium. It is therefore true, what haa been said 
before : * He is even difforent from what is known ; he ia also boyond what 
is nof known.” 

* As the nature of Brahma, with reference to the soul, is unknown to 
theo, so also hia naturo with regard to tho deities. If this is tho case, his 
infinite nature is much lesa comprebensible, and 1 thoreforo think, that 
thou bast yet again to reflect about his being. I quote here Weber's 
remark on the term “m{ménsyam”. (Vide W.’s Ind. 8, vol. ii, p. 184.) 
Tho verb, “mfméns,” and resp, tho noun “m{mdnsd” js frequently used 
in the S’atepatha Brihmana, and it appears to have beon, bosido Upa- 
gishad, the oldest among the names which at a lator time denoted philosophi- 
eal enquiry, as nono of the others, viz. Tarka, Yoga and Séokhya occur 
in the S’atapatha Bréhmana. The latest smong them seorms to be Séakhya ; 
(it ia moreover formed by » Taddhita derivative), os it ia first found in tho 
S'wétds'watara Upanishad, and in tho later Upanishads of the Atharvan ; 
Tarka, on the other hand, occurs, although controverted, in the Kéthaka 
Upanishad, and the term there probably denotes the same aa the lator 
Sénkhya ; for, from the later use of this name, wo must not infer that this 
form of speculation (tho Sénkhys) took its riso also at a later timo. On the 
contrary, founded upon the principle of dualism (first matter and first spirit) 
it occurs, (although generally combated) already in the Bréhmayas, beside 
the unitarian principle, and it is even the same philosophy, which, in its 
exoteric manifostation, is known to us as Buddhism. The technica) term of 
“Yoga” is first found in tho second part of the Kéthaka (6th vol, 11.) and 
denotes its own uniterian doctrine. The term “nyéya” is mot with in 
the Mundake Upanishad, but probably in a spurious passage (vid. Ind. 8. i., 
281.) The name of Védénta is also found in the Mandaka Upanishad in a 
passage, which occurs likewise in the Taitt. A’. x, 12,22; and is therefore 
derived from that Upsnishad, or from s common source. 

+ The answor of the pupil, when he has reflected on the words of the 
teachor, is given under the formula : “I do not think, know (him well) ; but 
Ido not know, that I do not know (him).” Against this the teacher argues : 
‘Then you do not know Brahma ; for there is a contradiction, when you say, 
I do not know him well, and I know him. Ifyou do not think, you know him 
woll, how ean you think, you know him? If you, on tho other hand, think 
you know him, why do you not think, you know him well? The papi, how- 
ever sharply attacked by the toacher, remains unshaken in his faith. Cor- 

“ 








82 TALAVAKA’RA UPANIGHAD. 


Ido not know (him).*+—Whosoever amongst us knows that (tat) 
(word): “I do not know, that I do not know him,” knows him (tat, 
Brahma). 

3.$ By him (the knower of Brahma) who thinks that Brahma 
is not comprehended, Brahma is comprehended; he, who (not 
knowing Brahma) thinks that Brahma is comprehended, does not 
know him. (Brahma) is unknown to those who (think to) know 
him, (and) known to those who do not (think to) know him.t 

4. If he is known to be the nature of every thought, he is com- 
prehended.§ (Hence, from this knowledge) (a person) gains immor- 
tality. (A person) gains power|| by the soul (by one’s own self), 
(and) by knowledge immortality. 

5, If in this world (a person) knows (the soul), then the true end 
(of all human aspiration) is (gained); if a person in this world 
does not know {the soul), there will be great calamity. The wise 
who discern in ali beings (the one nature of Brahma) become im- 
mortal, after departing from this world. 





tain of the doclaration of the S’ruti, of the tradition of the schoola, and of 
the assent of his own mind, he repeata the formuls. 

* Tho Sanscrit text is : “no na védéti véda cha.” This pnssage is rendered, 
in accordanco with the explanation of S‘ankera, by the translator in the 
Tottabodhini Pattriki (vol. i, p. 349.) “It is neither that I know him not, 
nor ie it that I know him,” an explanation which is also admissible, 

+ The S'rati expresses in this verso the same meaning in its own words.—S’. 

t This may also be translated :—* To those who know Brahma, he is un- 
known, and known to thosa who do not know him.” S'ankara reminds here 
thot by those, who do not know Brahms, not such are meant as are en- 
tirely ignorant of him, se they would not have the idea, “wo know 
Brahma,” but thoee who behold him by s supersensual (5. v. v.) attribute, ag 
by the mind, intellect, &c. The ides, which is produced, is no true know- 
ledge, because it does not agree with the absolute nature of Brahms, 

$ Or aleo:—“If he, by whom every thought is known, is compre- 
hended, immortality is gained ;? or, “If he is comprehended as the 
Amower of every thought.” The meaning is, if he is known only as spirit, 
without any determinate object, whose nature is only to think, to know, if ho 
ia known as the beholder of the beholding. 

R Power, obtained by woslth, &c., docs not overcome death, because it ia 
oxtornal and tr@usiont ; the power gained by the knowledge of the soul, is 
able to overcome death, for it is intornsl and oternal in itself. 
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1, Brahma was once victorious* for the sake of the gods. By the 
victory of Brahma the gods obtained majesty. They reflected: To 
us Uelongs this victory, to us belongs this majesty. 

2. Tle knew even that (delusion) of them; he manifested him- 
self to them. They did not know him (and asked cach other) : Is 
this (being) worthy of adoration? 

3. They spoke to Agni: Jitavéda, do ascertain, whether this 
being is worthy of adoration. (He replied :) Be it so. 

4, He (Agni) ran up to him (Brahma).—He (Brahma) said: 
Who art thou? He answered: Iam verily Agni, I am verily Jata- 
‘véda. 

5. (Bramha asked him :} What power hast thou, who art of such 
anature? (Agni replied :) I even burn whatsoever there is on 
earth. 

6. He placed a blade of grass before him (saying): Burn this. 
Approaching it with all his might, he could not burn it. He thence 
returned (saying): I could not ascertain, whether this being is wor- 
thy of adoration, 

7. Then they spoke to Vaju: Vaju, do ascertain, whether this 
being is worthy of adoration. (He replied :} Be it so. 

8. He (Véju) rau up to him. He (Brahma) said: Who art 
thou? He answered: I am verily Vaju, I am verily Métaris‘wi. 

9. (Brahma asked him:) What power hast thou, who art of such 
anature? (Véju replied:) I can even sweep away whatsoever there 
is on earth. 


* “Victorious,” he defeated the Asuras, when thoy were fighting for tho’ 
supremacy with the gods. S'ankara observes, that the following legend is 
either written for the purpose of illustrating the difficulty of knowing the 
nature of Brahma by the example of the gods, or for his praiso, since by the 
knowlodge of Brahma, Agni and the other gods obtained their power. 

+ Mitarie'wi, métari, antarikehé o’wayati iti Mitaris'wé,” ho eloops in his 
mother, in the sky, and is therefore called Métaris'wé.—S.. (Vid. I'e'é U., 
where the samo term occurs.) 
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30. He placed a blade of grass before him (saying): Sweep away 
this. Approaching it with all his might, he could not sweep it 
away. He thence returned (saying): I could not ascertain, whether 
this being is worthy of adoration. 

31, Then they spoke to Indra: Maghavan, do ascertain, whether 
this being is worthy of adoration. (He replied:) Be it so. He 
(Indra) ran up to him. He (Brahma) disappeared before him.* 

12. There in the ether he met with a woman, highly adorned, 
with Umé, the daughter of Himavat.t He asked her: Is this be- 
ing worthy of adoration ? 


* As Indra is tho most powerful of the gods, Brahma disappoarod to 
show of how littlo avail his power was to obtain a knowledge of Brahma. 
+ Indra did not return, like Agni and Véju, but romained in contempla- 
tion of that being. Knowledge, in the form of Ura, perceiving his faith in 
tho adorable being, manifested hersclf tohim =“ Haimavatim” mcans cithor 
“adorned with gold,” or the daughter of Himavat ; for as sho is constantly, 
togethor with I’s'wara (Siva), she of course is able to know, ‘Thus far S'an- 
kara in explanation of this passago. Lis last conjecture appoars to bo moat 
plausible, if we could persuade ourselves that at the time of the compo- 
sition of this Upanishad tho worship of S’iva had boen already existing. 
"Lhere quote Dr. Webor’s remarks on this passage (1. 8. vol. ii, p. 186-90.) 
“Pho oxposition in tho 3rd and 4th sections points to a time, when, instead of 
the three principal gods, Agni, Vaju and Sarys, who lid gradually boon consi- 
dered as tho representatives of things divine on the earth, in the atmosphere, 
and in the heavens, threo others wore assumed, viz. Agni, Vdju and Indra. The 
latter are in fact only two, as Indra is easontially the same with Véju. Of tho 
first triad I have found a great many examples in the two Yajur Védas, of 
tho latter, which is rathor » duad, only one (in the Purushasukta of tho 
Rig text). Noram I able to give a satisfactory explanation of it. On the 
other band, the identity of all things divine was already comprobonded in 
Brahma ; and it is morcovor the object of this legond to illustrate or inculeato 
the supremacy of this Brahma over all divine manifostations in timo and 
even over the triad of them. But how to explain the relation of Umd Hima- 
vati, who appears here as the mediator between Brahma and the deities ? 
According to S'ankara she is Vidys (knowledge) which Umdrdpini’ (in tho 
form of Umé) manifests horsolf to Indra. The same viow is taken by Séyana 
who (Tait, -A’, x. 1,150,) quotes this passage at the explanation of tho 
word some. Ilo anys thore : Ilimavat—putryd gauryé brahmavidydbhimé- 
nirupatwéd gaurivéchaké umée'abdo brahmsvidyim ugalakshyati, ate éva 
tolavokdropanishadi brabraavidyémirti prastdvé brabmavidyémirti pathy- 
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até belus‘obhaméném umém havimavatim tém havéchdti, tadvishayn tay 
Umayé saha vartaménatwit soma: and in the same way ibidem, anuv. 
3%(8 Drdv.)—umd brahmavidyé tayé sehs vartaména soms paramétman ; 
farther, ibid, anny. 18 Drév. (22 Andhra)—ambiké jaganmdté pérvati’ tasya 
bhartre (Ambikdpatayé ia the reading of the text) tasyé éva brabmavi- 
dyétmaka déha umés‘sbdcnochyaté, tasyé sw&ming (the text reads Umépat- 
ayé, but only in the Drévida, not in that of the Andhras.) This latter iy 
the only passage in Védaic writings, beside the Kéna Upanishad, where I 
have moet directly with the namo of Umé ; for the “ umdsshéya of the Kai- 
valys U. doca not belong any more to Védaic writings, and although the 
commentaries also elsewhere, as Sdyana in the passages reforred to, explain 
the soma by Umayd sshita, (for instance Msbi’dhara in explanation of Vj. 
pp. 16,39, and Bhatta Bh. M. commenting on the corresponding pastage of 
Tuitt ,) yet such a view is undoubtedly no more founded than in the 
passage, quoted from Séyéna, where the term moans simply tho juice 
of the Soma, If then, from what has been said, viz. partly from 
the agrocment among the commentaries, partly from the position 
which Umé holds hore in the Kéna U., the moaning of it aa brahmavi- 
dyé scoms to be protty woll cortain, and directly to identify itself with tho 
Saraswat, the divino word, if we even might be temptod etymologically to 
connect her with the sacred word “Om,” yet thero aro other points which 
com to suggest quite a different view of tho original meaning of Umé. 
Virst, why is she called Haimavats ! (S'ankara gives two explanations : héma- 
kritébhoranavati’ athav4 hhimavate dubité). What connexion has ahe with 
tho Himavat! Is it, that the brahmavidyé came first from the Himavat to 
the A’rians who inhabited Madhyadés‘a? ‘That the north of India was dis- 
tinguished by a groator purity of language, and that people went there to 
learn the language (vécham a‘ikshitum) and on their return enjoyed more res- 
pect and authority, we bave seen before from the Kaushitaki Bréhmana 
(1,163) ; it would now be quite in order, if this had not been limited to lan- 
guage, bat extonded to philosophy, and if the knowledgo of the one eternal 
Brahma had been sooner attained in the peacoful valleys of the Himavat 
than this was possible in Madhysdds'a, whero practical life had yet too much 
hold on tho mind, However, such a view of the Um4 Haimavati seems to mo 
vory husardous ; for, independent, that in the explanation of the old Indian 
deities, it appears to be better to refer more closely to their relation to na- 
ture than to speculation, we do not know precisely, whether Umé really de- 
notes the bralmavidys, and moreover, her later relation as the wife of Rudra 
{in the Taitt A’.)aud resp. of S'iva would be entirely unintelligible. Thore is 
now among the names of this latter (the wife of Rudra) s similar one, viz. 
Pérvatl, to judge from which we ought not to place the accent upon Hima- 
vat, but upon mountain, and to this I would add tho names of Rudra which 
wo loarnt before froma the S‘atarudriys, viz. giris'a, giris’auta, giris'ays, giritra, 
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in which we traced the origin of the belief, that Siva was dwelling on tho 
Kailéaa. Tt is the tempest which rages within the mountains, and his wif 
is therefore called properly “ Parvati’,” “Haimavati.” It is truo, it ia hex.co 
not evident, what is meant by his wifo ;* originally she is perhaps not even 
his wife, but hia sister ; for Uma and Ambiké are at a later time evidently 
the same, and Ambiké is the sister of Rudra (vide. E, 183). ‘This identity 
with Ambiké suggests to us a new etymology of Umd; for os Ambiké, 
“ mother,” seems merely an euphemous flattery to propitiate the crac goddess 
(vid Mohi‘dh. commenting on Véj. 8. p. 3,67.) (in the same manner Rudra ro- 
ceived the name of S'ivs) so it appears also necessary to derive tho name of 
Umé from the root “u” “av” to protect. No doubt, a final vowel bofore 
aa gets commonly guna, or je prolonged, but sima and hima show, that this 
is not necessary, and the nams of Rumé (unless it is to be derivod from Ram) 
is perhaps of a corresponding formation. It remains indeed involved in 
doubt, in what manner the crucl wifo of Rudra appears here in the Kéna 
U. aa the mediator between the supremo Brahma and Indra, unless this Upa- 
shad belongs to a time, in which S‘iva, her husband, was considered the. 
suprome deity, I’s’wara, and resp. Brahma, that is to the time of a sect of 
S'iva. If this remains quostionablo and improbable, yet for tho first the view 
must be maintained, that the idea of Umd4 as brahmavidyé is founded on 
this sole passage of the Kéna U., nuless without any complication the ori- 
ginal unity of Umd with Saraswati, which wo pointed out inthe procod-» 
ing note, is here still transparent. 


Does she perhaps denote the torrents of rain whuch aro sent forth by Rudra, tho storm 
from the mountuins and cloudst And does the name of “ Ambika” bear a direct relation 
to this? In the same mauner Saraswatt, the goddess of rivers and of speech, is called Ambi- 
tarh, In addressed by “Amba,” and is named “uftamé s/ikharé jéth- parvatarmoiirdbaal? 
According to this, Um and Saraswati, Ambiké and Ambitams, Pirvati and Parvatamérdhani 
would perhaps have the same origin, and their separation had only gradually ensued, #0 that. 
the dostructive power of nature had been centred in the one, anil in the other the benefior- 
ont hannomus power of song of the flowing waterst We had therefore m the Umé of the 
Kéna U., and in the Varadé of the Taitt, A’, to sec two examples of the orginal unity of 
doth of them, 
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1. She said, it is Brahma; for verily in this victory of Brahma 
you obtained majesty. Hence (from the word of Um4) he (Indra) 
even knew Brahma. 

2. Therefore verily those gods, Agni, Véju and Indra, became ex- 
cellent before the other gods; for they nearest. touched that Brah- 
ma ; they first knew that Brahma. 

3. Therefore verily Indra became excellent before the other gods ; 
for he nearest touched that Brahma ; he first knew that Brahma. 

4. This is s declaration {in illustration) of him, he shone forth 
like (the splendour) of the lightning ;* he disappeared like (the twin- 
Kling) of the eye. This (is the comparison of Brahma) with refer- 

‘ rence to the deities. 

5. Then (follows a comparison of Brahma) with reference to the 
soul. The mind approaches, as it were, to this (Brahma); by the 
mind one recollects him ; (by the mind) he is again and again ascer- 
tained. 

6. He is verily to be adored by that (individual soul). By the 
name of the adorable he is to be worshipped. All beings pray to 
him who thus knows that (Brahma.)+ 

7. (The pupil speaks:) O venerable, tell the Upanishad.t (The 
teacher answers:) The Upanishad is made known to thee, we 
have explained to thee the Upanishad, referring to Brahma. 


* The meaning of this aceording to S'ankara, may also be, that Brabma, 
showing for an instant to the goda his nature, disappeared. This verse is in- 
tended to compare the nature of Brakma with reference to the superinten- 
dence of deities (adhidaivatam) and the senso is, that the perception of 
Brahma through the senses takea place like lightning, that, before it can be 
said, thore is a perception, the perception has alresdy dissppenred. The 
comparison either refors to the instantenaouaness of the lightning or to its 
splendour. 

+ Vid. B.A’. U. 1. ch. 4th Br. 16, where it said: “As every one desires 
continuance of his place, s0 verily desire all beings welfare for ono who thus 
Imowa (because kee is the place for all beings). 

+ This request of the disciple is evidently made for the purpose, that no 
doubt should ronfiin, whethor the doctrine taught before, congains the whole 
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8. (The means) for its obtainment (are): Restraint (of the senses), 
subduing (of them) and work ; the Védas with al! their members are 
its foundation, truth its abode.* 

9. Whoever knows it (the Upanishad) in such a manner, after 
having shaken off all sin, abides in the eternal, glorious place of 
heaven, abides in heaven. 


seience of Brahms or not, and the sense ia: The knowledge of Brahma is 
completed by what haa boon said of him before, there is nothing else that 
bolongs to it, as it is independent of every other knowledge. There are, 
however, some means, by which tho mind gets prepared for tho reception of 
the knowledge of Brahma ; but, however necessary they are as means, they 
are not included in that knowledge as a part of it, nor do they give the 
foundation to it, 

* © Restraint,” tapas, austerity ; “work,” all coremonial ordinancos, en- 
joined by the Vedas ; the members of the Vcdns (védinga) are the six 
scicness by which the undorstanding and application of tho Vddas are effoct- 
ed —S Vid.» similar passage Tait, U. I. vi. 9th Anuy. 


INTRODUCTION. 


Tue Katha Uponishad, as commented on by S'ankara A’chérya, 
consists of two parts (Adhydya), each of them containing three 
Vallis (creepers). Dr. Weber* is of opinion that the Katha origi- 
nally closed with the third Valli, and bis reasons are, that the first 


« * Indische Studien ; vol. ii, pp. 197-200. Even a hasty glance at the 
Katha Upanishad shows, that it consists of two parts, the first of which ix 
formed by the first, the second by the second Adhysys. While the first 
part is quite independent and complete, and moreover proved as auch by a 
formal conclusion, offering promises to those who would declare or hear 
thie “nichikétam upékhydnam,”—the seeond is composed almost exelu- 
sively of Védaic quotations, which are to prove more in detail the doctrines 
pronounced in the first, and whieh are always introduced by “ étad vai tad,” 
exactly in the manner and sense of the “tad spi ésha sloko bhavati,” “tad 
éshé “bhyangktd,” &c., in tho Bréhmavas, and of the “tathd choktam, 
yatah”, “ aparam cha” in the Hitopadés’s, It is therefore quite proper, that 
in the enumeration of the Atharva Upanishads with Colebrooke (and in 
Chambers 127 b.) both parts are directly counted as two different Upa- 
nishads. ‘That the second part is later than the first, independent of the 
nature of the ease, is clear from several other, especially linguistic, reasons. 
First, the name of Nachikétas is no louger mentioned therein, with the 
exeeption of one passoge (added to it at n yet later time) at its close, where, 
however, he ia called Nachikéta instead of Nachikét but he is constantly 
addressed by the name of Gautama, which name again is not used in the firat 
part. Farther the word “d¢ba” for body is not met with in the first part, 
as itisin the econd. Except in this possage, I have az yet found this werd 
only in ‘Taitt. A’. x. 13, and if its interpretation “what sullies” is correct, 
it belongs to a pretty advanced stage of Indian ascetism. With this it 
further agrees, that in § 3 of the second part the technical term of “ Yoga” 
is known, and explained to denote the highest degree of devotion, which is 
porbaps a sign that this expression was then yet new and required inter- 
pretation ...... Veébses 7 aud 8 in §6, lastly, are only a (modified) repetition 
x 
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part is complete, and has a formal conclusion, that the second part 
consists almost entirely of Védaic quotations, that there is a dif- 
ference of language in the first and secoud parts, and that in the 
Atharva list they are enumerated as distinct Upanishads. These 
arguments appear conclusive, and we would especially urge the 
difference in the composition of them. The subject of the Upa- 
nishad is indecd fully trented at the conclusion of the first part; 
in the second there is no new thought; and, although not a mere 
repetition of the first, there is no leading idea by which its parts are 
arranged, so that it appears to have been composed at a later time, 
with a view of elucidating some of the topics of the first part more 
explicitly, and of proving its doctrines in a more convincing manner. 

The Katha has always been considered as one of the best Upa- 
nishads, and it must be admitted, that in elevation of thought, 
depth of expression, beauty of its imagery and an ingenuons 
fervour, few are equal to it. The lofty conception, by which in its 
introduetory legend* Death is made to give a reply to the highest 
questions human mind can propose to itsclf, the enthusiasm and 
intimate conviction which Nachikétas shows about the infinite 
superiority of what is good over the pleasures of the world, even if 


of 3, 10~11. However, likewise the second part, although Jater than the first, 
has yet a pretty ancient form, a character, which it owes porhaps more to its 
quotations (ae 5, 9—11 Agni, Véyu, Sarya) than to ite original passages. 
It is evident, that the second part originally concludes after the words 
“tam vidydchakram amritam,” which for this purpose are repeated. ‘The 
two next verses are a stilt Jater addition, the first prompted by s tender 
leart, whieh could not suffer the reader to remain in doubt about the fate 
of Nachiketa (sic !); this, however, is quite un-Védaic, and never oecura in 
the legends of the Bréhmanas, viz., that he attended to the doctrines of 
Teath,—the second ia the introductory and concluding verse, already discuss- 
ed, which it has in common with the threo last Upanishads of the Tait. 
‘A‘rangaka, and which here also has crept in, because this is originally consi- 
dered as a Taittiriya Upanishad. 

* The legend itsclf in borrowed from the Tait. A’ prop. xi, 8, where 
Nachikétas’s visit in the empire of Yama is described (vide Weber's Zn- 
dische Literaturgeschichte, p 00) ; but the mode in which it is treated here, is 
original, The part of the legond, which is borrowed, is distinguished even in 
language from the reat ; for while the language of the Upanishnd is elevated 
and refined, it is simple and even rude in the legend 
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their enjoyment be as perfect as lies in its nature, the firmness which 
he maintains amidst all the allarements that are placed before 
him, and which bears some resemblance to the energy of mind with 
which Plato in the first and second hooks of his ‘ Republic” shows 
that Justice has an incomparable worth, and ought to be preserved 
under any circumstances, the fine comparison of the-body with a 
cat, the soul with a rider, the senses with horses, the mind with the 
rein, &c., and which again recalls Plato by the similar comparison 
in his ‘* Pheedrus,”—place it in a high rank as a poetical exposition 
of the doctrine that man is the same with the infinite soul. 

In a philosophical point of view we cannot give the same praise, at 
least as to the form of the Upanishad ; there is little connexion be- 
tween the thoughts, no progress from one to another, so that they 
rather appear a compilation than the production of an original 
‘thinker. If we moreover attend to the distribution of the subject, 
at first no arrangement is found, the sentences do not shew @ con- 
nected sequence, as when treating on one subject, another starts up 
without apparent necessity. On a closer examiuation a certain ordet 
becomes manifest, aud to render this more perceptible, 1 shall state 
here the chief questions to which an answer is sought in every 
Upanishad, questions which are in fact, and must be, the subject 
of investigation to every philosophy, although they may assume a 
form very different from the one in which they are found in the 
Upaniehads, They are one practical and three theoretical questions. 
1, What is the highest object of man? 2. What is the last cause 
of the world? 3. In what connexion is.this cause with the world? 
and, 4. Tow do we know of it? 

The first Vallf endeavours to answer the first question. Its views 
are briefly as follow:—It is generally thought that knowledge of 
the Védas leads to supreme happiness ; but the happiness, which is 
derived from such a kuowledge, and from the performance of the 
rites enjoined by the Védas, viz., the enjoyment of heavenly bliss, 
is transient, and does not satisfy the mind of man, who is desirous 
of a happiness wherein there is no change. 

Tbis happiness is possible only under the condition, that 
the soul itself attains to an unchangeable state, and hence the ques- 
tion arises, whetMer after death there is an existence of the soul, 
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separated from all the instruments of transient enjoyment, as the 
senses, the mind, &c. The investigation is difficult; but there 
should be no hesitation of entering upon it; for the object is in- 
comparably high, as it is a knowledge which leads to unalterable 
bliss. 

In the second Vall{ a general solution is given of the questions :— 
What is the last cause of the world, and how do we know of it? 

The good, in accordance to it, is different from what is pleasant ; 
and on this account man has to choose between either ; for from the 
diversity of their nature both cannot be obtained together. By dis- 
crimination it will be found, that the good is the higher of the two. 
The knowledge of the thiugs that are pleasant is in fact ignorance,* 
because it leads to delusion abont the true nature of things, viz. 
by producing the belief, that only this world with its enjoy- 
ments exists, and not another. The result of this ignorance 
is, that the soul passes from life to death and vice vered. 
Knowledge, on the other hand, refers to what is good, and its ob- 
ject is the true nature of the soul of man. It is different from 
virtue and vice, from cause and effect, different from past, present 
and future times. The soul then by which man knows, is not born, 
nor does it die; it is not cause or effect; it is unchangeable, and 
the visible changes are only changes of the body. It is the one, 
infinite Brahma, who is incorporeal, great and all-pervading, and 
although infinite, placed in the cavity of the heart of the living 
creatures. 

The knowledge of Brahma, or of the soul as Brahma, is difficult to 
obtain, it requires both an able teacher and an able disciple. It is 
not acquired by mere arguing, not by knowledge and understanding 
of the Védas, or by manifold science, but by the union of intellect 
with the soul (Adhyatma Yoga). The most perfect means to ac- 
quire a knowledge of Brahma is the meditation on the word ‘ Om,” 





* Tho ides, here expressed, that knowledge which has no reference to the 
supreme soul, is ignorance, approaches closely the tenet of the Védéata, 
that the world is produced by ignorance, delusion, and far out-strips the 
more cautious Mupdaka Upanishad, (1, 4) according to which two sciences, 
viz. the science of Brakma and the acience which refers to tho Védas, are ad- 
mitted, although the latter is declared to be inferior. 
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which is the substance of all the declarations of the Védas, and 
which refers either to the inferior or supreme Brahms, or to Brahma, 
considered either in his relations to the world, or in his own abso- 
Jute nature. Or the knowledge of Brahma can only be gained by a 
person whose senses are subdued, whose intellect is concentrated, 
whose mind is at rest, and who has the desire of knowing him. 

The third Valli treats on the relation between the infinite Brahma 
and the world in general, and with special reference between Brahma 
and the individual soul. 

There are two souls in this world, the embodied or finite seul, and 
the unembodied or infinite soul.* The embodied soul is endowed 
with senses, their objects, the mind and intellect, and is the ruler 
and enjoyer. Among them the objects are higher, that is to say, 
more comprehensive and subtle, than the senses ; the mind higher than 

"the objects ; the intellect (buddhi) higher than the mind ; higher than 
the mind the great soul (mahatma) ; higher than the great (mahat) 
the unmanifested (avyakta) ; higher than the unmanifested the soul, 
which is without limit, and which is the last aim. This soul, conceal- 
ed in all beings, is not manifest, but it becomes so to concentrated 
intellect; to know one’s self as gradually depending upon intellect, 
the great soul, the placid soul, is to advance to the knowledge of 
Brahma, by the acquiring of which true immortality is gained. 

The fourth Valli is, according to S‘ankara, to show that the great 
obstacle to a knowledge of the soul is ignorance. However, it ap- 
pears rather to give an answer to the question :—How can the soul 
be known, if it is concealed, which was maintained at the end of the 


* There may be here a doubt, what is meant by the “two who drink the 
due reward from their works in this world,” whether the individual soul, 
and the universal soul, which is the totality of the individual souls, or the in- 
@ividual aoul and Brahma in bis real nature as separste from all worldly re- 
lations ‘The latter is evidently the sense of the passage ; for with regard to 
the universal sont, the samo necessity would exist to know itself as the infi- 
nite soul, and therefore no contrast could exist between the individual and 
universal soul ; and, secondly, this meaning is borne out by the farther exposi- 
tion, where first the nature of the individual souls is desoribed, and after- 
wards that of the infinite Brahma, while no allusion is made to the notion of 

* an univerval soul.e 
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third Valli? The answer is :—When the senses are withdrawn from 
their objects and enjoyments, the soul is known by every one’s own 
soul; for by this all sensual and other qualities, in the state of 
awaking as well as in dream, are perceived, known ; nothing remains 
unknown to it; it is knowledge itself, and thereby the same with the 
supreme Brahma. Then follows a description of the different rela- 
tions of the soul like that in the third Valli. The individual soul is 
the same as the infinite soul; it is also Hiranyegarbha, the first 
emanation of the universal soul, as also the soul in the creatures, where, 
together with all the senses, it dwells in the cavity of the heart. 
There is no real difference between the supreme Brahma and the 
individual sowl; both are the same, and this kuowledge is immor- 
tality. 

In the fifth Valli an attempt is made to prove the existence of 
the soul as a principle different from the body, and to show how’ 
the one soul can be also manifold. The soul is the ruler of the 
senses, and all the functions of life depend upon its existence. 
When the soul has left the body, these functions cease. Life does 
not proceed from any of the vital functions; therefore it proceeds 
from something else, different from them, upon which it is founded. 
How the one soul can be manifold, is shown merely by comparisons. 
As one and the same fire by its coming into contact with various 
things becomes various, or as water, though of one nature, appears 
of many forms, when in connexion with other and other things, so 
appears the soul various by its various relations. In all these rela- 
tions, however, the soul is not affected by the imperfections of the 
various things, as the sun is not sullied by the defects of the eye, in 
which it is reflected ; for it is not only within, but glso without the 
creatures. 

The question at the end of the fifth Valli:—Ilow can I know 
Brahma, does he manifest or not? and which is answered there :— 
Nothing can manifest the infinite Brahma, because all is mani- 
fested by him,—is ogain taken up in the sixth Valli. First the answer 
is supplied by a comparison. The world is like a fig tree, whose root 
is upwards, and whose branches go downwards. Then a descrip- 
tion is given, which we already know (trom the third Valli), of the | 
soul in its relations to worldly existence, viz., that the mind is above 
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the senses, intellect above the mind, the great soul above intellect, 
the unmanifested above the great soul, and the soul (Purusha) above 
the unmanifested, and which is apparently intended to show the 
instruments by which the soul might be possibly comprehended. The 
soul is not known by the senses, nor by the mind; it becomes known 
through intellect by thinking; it is apprehended from the existence of 
its effect, the world, which like a tree to its root, points to its cause, 
‘This cause is afterwards to be considered in its independent nature, 
by which the true notion of Brahma is obtained. The chief means 
by which this thinking is produced, is the Yoga, which denotes » 
state, by which the senses and the mind are withdrawn from their 
objects, and the intellect is directed only to Brahma. 
The qnestion,—Ilow we know of the infinite Bralhma ?7—is in the 
Katha Upanishad more fully treated than in most of the others, 
* and as the standing point of the Upanishads depends entirely upon 
this answer, viz., whether they claim to be founded upon revelation 
or upon philosophical thinking, it is worth while to ascertain it in 
this case. From such passages as:—“It (the soul) is difficult to 
be known, it is very subtle” (1-21.) ‘A wonderful teacher is re- 
quired” (2-7), ‘The soul, more subtle than what is subtle, is not 
to he obtained by arguing” (2, 8-9,)—it may at first appear, that reve- 
Jation is the source of that knowledge; for if the soul cannot be 
known by arguing (nor by perception,) there remains no other 
means to know it but tradition, and it is expressly asserted that a 
teacher is necessary. Tlis knowledge is derived from another 
teacher, and so on, until we come to a Jast teacher, who must know 
it by immediate revelation from Brahma. However, the whole 
Upanishad is against this supposition, First, a knowledge of 
Brahma is impossible by the Véda, which is considered as the ordi~ 
nary source of revelation. ‘The soul cannot be gained by know- 
ledge of the Véda, not by the understanding of its meaning, not by 
manifold science.” (2, 23.) Secondly, the soul is immaterial, and 
cannot be apprehended by the senses, and therefore not by tradition. 
“The soul's nature is not placed in what is visible, none bcholds it 
by the eye.” (6, 9.) “It is not gained by word, not by the mind, 
not by the eye.” (6, 13.) ‘* With regard to him (Brahma) the sun 
does not manifest, not the moon, not the stars..... When he 
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is manifest, all after him becomes manifest; by his manifesta- 
tion this whole world becomes manifest.” (6, 11.) These passages 
deny even the possibility of a revelation. Thirdly, the knowledge 
of the soul is independent of every thing else; it can be obtained 
merely by the soul itself. ‘By the soul which is chosen, it (the 
soul) can be gained. His (every body’s) soul reveals its own 
trath.” (2, 23.) “Who beheld this (soul) as dwelling in their own 
body.” (5,12.) Fourthly, it is clearly stated, by what means a know- 
ledge of the soul is gained, viz., by thinking. ‘The soul must be 
thought of in various ways.” (2,8.) “ The wise thinking him (Brahma) 
by union of intellect with the soul.” (2,12.) ‘He is beheld by the 
attentive, subtle intellect of men of subtle sight.” (3,12.) «‘ None 
beholds him by the eye; by the heart (intellect) throngh thinking, 
(manasi) he becomes manifest.” (6,2.) Moreover, not only the instru- 
ment of our knowledge of Brahma (the intellect) is pointed out, but also 
the peculiar process of thinking, by which that knowledge is obtain- 
ed, viz., in the passage :—“< Ie is not to be gained by word, not by the 
mind, not by the eye, how could he be perceived by any other than by 
him who declares that he exists? The soul is to be perceived by enis- 
tence as well as by its true notion, that is to say, by both ; when it is 
perceived by existence, its true notion becomes manifest” (6,12-13), 
that is to say, Brahma will be known as the cause of the world, as 
the world is an effect and must have a cause ; if this notion has been 
produced, the independent nature of Brahma will be also compre- 
hended. Here the notion of Brahma is clearly based upon argu- 
ment. And, lastly, it is asserted of the soul, that it can arrive at the 
knowledge of Brahma by its own nature; for the soul is Brahma, is 
knowledge in the highest sense. “ His soul revesls its own truth” 
(2,23) what remains unknown to the soul by which one knows 
of form &c. (4,4.) Hence the word denoting the perception of Brahma 
is knowledge, while every other perception is ignorance. 

From this exposition itis evident that, according to the Katha Upa- 
nishad, the knowledge of Brahma depends upon a process of thinking, 
that is to say, that itis derived from philosophy, riot from revelation. 
By reflection upon the world and the soul, by discrimination, the 
nature of Brahma becomes manifest, and it would have been rather 
surprising, if those bold and original thinkers, the,results of whose 
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enquiries are deposited in the Upanishads, had not been aware uf 
thg manner in which they arrived at the notion of Brahma, which is 
so far removed from common thinking and the conception of the 
Védas. In later times, when the process of thinking by which that 
idea was formed had been forgotten, and original thought had 
been abandoned for the formulas of the schools, the attempt was 
made to assign the origin of their leading notion to another source, 
than from what it was actuslly derived ; and we may find in the Katha 
already some traces of this in the value, which is attached to the 
Yoga, according to which not the perspicuity, order, and mutual 
determination of the ideas lead to truth, but a state in which the 
senses and the mind by some artificial means are withdrawn from 
their objects, a state, therefore, in which, if it were possible, every 
thought would cease. 

” ‘The standing point of the Katha is on the whole that of the Vé- 
danta. It is the absolute spirit which is the foundation of the 
world, and it is the object of true science to know him as the same 
with all creatures, especially with one’s own soul, which by this 
knowledge attains its final aim,—absorption into Brahma. In the 
order of inunifestations or emanations from the absolute spirit it 
deviates, however, from that adopted by other Upanishads and by 
the later Védénta, and is evidently more closely allied to the San- 
Khya., The order is here:—The unmanifested (avyakta), the great 
soul, (mahatma or mahat), intellect (buddhi), mind, the objects of 
the senses and the senses. The same order is followed by the San- 
Kkhya, with the exception, that they have not between the unmani- 
fested and intellect the intervening “mahat,” which with them is 
equivalent to intellect. The ‘manas” (mind) has here also the 
same function as in the Sdnkhya the ahamkara (self-consciousness), 
Hence it is probable, that this Upanishad was written at a time, 
when the Sinkhya had already been founded, and with a view of con- 
viliating part of the Sankhya, especially the followers of the Yoga, 
by some concessions ; for while it disputes against them as to its 
assumption of many souls, and urges, that by mere thinking (tarka) 
the absolute spirit cannot be comprehended, it adopts, on the other 
hand, almost the whole order of their emanations as well as some of 
cheir technical names (mahat, avyakta, Purusha) and recognises the 

° 
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necessity of the Yoga. Beside the Sankhya, the Katha seems also 
to refer to the doctrine of the Buddhists; for they, if not the 
Chérvékas, are probably referred to, in the passage (I. 20.)— 
“There is en enquiry. Some say, the soul exists after the death of 
man, others say, it does not exist,”—since the Sankhya cannot be 
meant thereby, which, as well as the Védénta, maintains the inde- 
pendent existence of the soul. é 

Of the Katha several versions exist. It was translated into Eng- 
lish first by Ram Mohun Roy, and again in the Ta¢éwabodhini Pattri- 
ké (vol. i, pp. 316-27), where also a Bengalee version is given (vol. 
i, pp. 423-56). Into the German it has been translated by Win- 
dischmann (in the work of his father ‘‘ Die Philosophie im Fortgang 
der Weltgeschichte,” pp. 1706-17), and by Poley in the appendix 
to his translation of Colebrooke’s Treatise on the Védas (pp. [13 
to 128). Dr. Weber has commented on some of its parts in hia 
 Indische Studien’ (vol. ii, pp. 195-207).* 





* Vide also his remarks on the Katha in hia “Jndische Literatur- 
gerchichta.” (pp. 151-52.) 
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FIRST CHAPTER. 





First Valle’. 


1. Once desirous (of heaven) the son of Vajésrava (Gautama) gave 
away all Ais property.* He had a son, Nachikétas by name, 

2, When the presentst were brought, filial anxiety (about the 
welfare of his father) penetrated the youth. He thought :— 

3. (A sacrificer) who bestows (cows) which have drunk their water, 
“eaten their grass, given their milk, and which are barren, goes verily 
to the worlds of unhappiness. 

4.4 He said to his parent:—O father, to whom wilt thou give 
me? (He said so) a second and a third time. (Enraged) he au- 
swered him :—To Death I will give thee, 

5. (Nachikétas thonglt:—) Among many (sons) I am the first, 
among many the middle, (but not among the bad, therefore) is there 
any work of Yama, which he will perform to-day through me? 
(Nachikétas§ said :) 

6. Remember, how former men (our forefathers) acted ; consider, 
how the present (good men) act.|| Like corn, the mortals get ripe,“ 


like corn they are born again.G] ee 


* In tho Vis'vajit sacrifice ; a saerifice which was generally performed by 
kings, whon they returned from their expeditions to conquer the earth (dig- 
vijaya), but which, as appears, could bo also performed by Bréhmans, 

‘+ The cows, intended as presents for the priests, officiating at the eserifics. 

¢ With the intention to prevent this calamity by offering himeelf_ 

§ When tho father told him, that he bad only spoken in anger, and 
that he did not require his self-sacrifice, after reflecting that the word of a 
father should on no account. become broken— 

{| Viz, they never break their word. 

4] Therefore one ought never to speak falsely on secount of this transient 
world, 
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7. * A Brahmfna guest, enters a house like Vaisvdnara (fire). For 
him (the good) make this peace-offering.t Take the water, O son of 
Vivasvat (the sun). : 

8. Hope, expectation, meeting (with the gond), friendly words, 
sacrifices, pious gifts, sons and cattle,—all this loses the mau of little 
sense in whose house a Bréhmana dwells without taking food. 

9. (Yama speaks :—) O Brahma, because thou, a venerable gpest, 
hast tarried in my house for three nights, without taking food, 
therefore be salutation to thee, and welfare to me; moreover choose 
three boons instead (the three nights thou wast here without 
hospitable reception). 

10. (Nachikétas speaks :—) O Death, that Gautama be appeased 
in thought, and composed in mind, that his anger towards me may 
ave gone, and that he may salute me, liberated by thee, remem- 
bering (nie as his son), this I choose as the first of the three boons. © 

11, (Yama speaks :—) Through my favour, Audilaki, the son of 
Aruna will remember (thee with love) as before; he will sleep hap- 
pily at night; free from anger he will see thee, when released from 
the mouth of death. 

12, (Nachj speaks :—) In the place of heaven there is no fear 

\ of any So great not there, none fears decay. Without either 
\ hunger or thirst, beyond all grief (all) rejoice in the place of heaven. 

13. Thou hast, O Death, oa recollection of the heavenly fire,§ 
make it known to me (also) who have faith. The dwellers in 
heaven|| enjoy immortality ; this I choose as the second boon. 







* To save his veracity, the father sent him to the abode of Yomi, whero, 
in the absence of the latter, he remained for three nights Having roturnod, 
Yama was thus admonished by his counsellors or wives.—8'. 

+ Viz, water for the feet, a neat, &c. 

$ Wober, Ind. Literaturgeschichte, p.152., says about these names :-~'I'wo 
other names (beside that of Arupi,) which are given to the father of Nachi- 
ketas (a fourth name is Gautama,) viz, Audélaki nd Véjos'ravusa, aro at 
variance with the other accounts, VAjas/ravasa is alo found in the corres- 
ponding passages of the Tsiteriya Bribmana ; whothor ulvo Audalaki, I do 
not know, Vide Ind, St.vol. ti. pp 201-3. 

§ Of the fire by which heaven is gained. 

‘Those who by the fire-sacrifice have obtained heaven‘ 
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14. (Yama speaks :—) I will tell thee; do thou attend to this 
my word. I know the heavenly fire, O Nachikétas. Know that the 
fire, which is the cause of acquiting infinite worlds, which again is 
the foundation (of the universe), is placed in the cavity {of the 
heart). 

15, He then explained to him that fire, which is the first* of the 
worlds, the nature of the bricks,+ and their number, and in what way 
(the rite of that fire is to be performed). Nachikétas also repeat- 
ed it in the same manner as it was explained to him. Then thereby 
pleased, Death again said :—— 

16. Satisfied, the magnanimous Death spoke to him :—~I grant thee 
now another boon again. After thy name shall be named that fire. 
Take also this many-coloured chain. 

17. Whoever performs three times the sacrifice of the Nachi- 

kéta fire, when he has received advice from the three, (viz., the mother, 
the father and the teacher,) who has done the three works (offer- 
ing, reading of the Védas, and liberality),—overcomes birth and 
death. Whoever knows and judges well, (that fire) which sprung from 
Brahma, and is wise, which is divine, and worthy of praise, obtains 
that everlasting peace. 

18, Whoever offers three times by the Nachikéta fire, when 
he knows its threefold nature, Jeaves before (the death of the body) 
the chains of death, and without grief rejoices in the place of 
heaven. 

19, This is the heavenly fire, which, thou, O Nachikétas, 
chooseth for thee by the second boon. Men will call this fire even 
after thee. Choose the third boon, O Nachikétas. 

20 (Nachikétas speaks :—) There is this enquiry : Some say, (the 
soul) exists after the death of man,{ others say, it does not exist. 
This I should like to know, instructed by thee. Such is the third 
of the boons. 

21, (Yama speaks :—) With reference to this (question), there 
was enquired of old even by the gods; for it is not easy to under- 





* The firo ia hore equivalent to the Virdt, the first production of Brahma.S'. 

+ Deposited evory day after the fire-offering, to show tho number of cere- 
monies, performed guring the year. 

t It exists separate from body, senees, mind, and intoliect.—S° 
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stand it, sabtle is its nature. Choose another boon, O Nachiketas; 
do not compel me to this ;* release me from this (boon). 

22. (Nachikétas speaks :—) Even by the gods verily was enquired 
{into this question), and as to what thou sayest, O Death, “that it is 
not easy to understand it,” there is no other speaker to be found 
like thee, there is no other boon like this. 

23. (Yama speaks :—) Choose sons and grandsons who may liye a 
hundred years, choose herds of cattle, choose elepkants, and gold and 
horses, choose the wide-expanded earth, and live thyself as many 
years thon listeth ; 

24. Or, if thou knowest a boon like this, choose it together with 
wealth, and far-extending life. Be (a king), O Nachikétas, on the 
wide carth, I will make thee the enjoyer of all desires. 

23. All those desires that are difficult to gnin in the world of 
mortals, all those desires ask thou according to (thy) pleasure, — 
these fair ones (of heaven) with their cars, with their musical in- 
struments; for the like as they are not to be gained by men. Be 
attended by them, I will give them to thee; (but) do not ask (the 
question of the state of the soul after) death. 

26. (Nachikétas speaks :—) (All those enjoyments) are of yester- 
day ;t they wear out, O thou end of man, the glory of all the senses. 
And more, the life of all is short. With thee remain thy horses 
and the like, with thee dance and song. 

27. Man rests not satisfied with wealth. If we should obtain 
wealth and behold thee, we would (only) live as long as thou shalt 
sway. The boon, which I have to choose, is what I said. 

28. Which man living in this lower world, who knows that he 
decays and dies, while going to the undecaying immortals, (he 
shall obtain some exceeding bliss), who is aware of (the nature of 
the Apsaras and the like who) rejoice in beauty and love, can be 
pleased with a long life? 

29. Tell us, O Death, what it is which they inquire into, as to the 
gteat question, concerning the next world. Nachikétas asks for no 
other boon, but that (concerning the soul) of which the knowledge is 
hidden. 


* To fulfil this, like.» debtor is compelled by his creditor to pay his debt. 8’. 
+ Literally, of to-morrow. 
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Second Valle’. 


Yama speaks. 


1. Another thing is what is good, another what is pleasant. 
Both, baring different objects, chain man. Blessed is he who between 
them takes the good (alone), but he who chooses what is pleasant, 
loses the (last) object (of man). 

2. What is good, and what is pleasant, take hold of man; the 
sage comprehending them, distinguishes (their nature); the sage 
chooses even the good, because it execeds (in value) what is pleasant ; 
but the dull man chooses what is pleasant for acquiring and preserving. 

» 3, But thou, considering the objects of desire, whether they are 
pleasant (as a son, &c), or of pleasant shape, (as the heavenly 
nymphs,) hast abandoned them, O Nachikétas. Thou hast not 
chosen the road of wealth, on which so many men perish. 

4. Those two, ignorance* and knowledge,t are known to be far 
asunder, and to lead to different gonls.¢ I think thee, O Nachikétas, 
desirous of knowledge, because (even) many objects of desire did 
not attract thee. 

5, Those§ who live in the midst of ignorance, but fancy them- 
selves wise and learned (Papdita), go round and round with erring 
step, deluded, as blind people lead by a blind. 

6, The necessary causes for gaining the uext world are not 
apparent to the careless youth, who is foolish by the delusion of 
wealth. Believing, this world exists, and not the other, he is 
again and again subject to my sway, 

7. Of the soul,——which is not gained by many, because they do not 
hear of it, and which many do not know, although they hear of it,— 


* Whose object is what is pleseant, 

+ Whose object is what is good. 

t One being the caus of transmigration, the other of liberation, Vide 
B'w6t, U. 5, 1, and Vj. 8. U. 10. 


§ The same verse occurs in the Mund. U.2, 8, only that here, instoad of 
“ dandramyaméng,” is read “ janghamyaméné.” 
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of the soul is wonderful the speaker, ingenious the receiver, wonder- 
ful the knower, instructed by an ingenious (teacher).* 

8. That soul, declared by an inferior man,t is not easily to be 
known, as itis to be thought of in various ways, (but) when it is de- 
clared by a teacher, who beholds no difference,t there is no doubt 
concerning it, (otherwise) the soul, being more (subtle than what is 
subtle), is not to be obtained by arguing.§ 

9. That knowledge, O dearest, (for which thou hast asked, ) is 
not to be gained by argument; (but) it is easy to understand it, 
when declared by a teacher who beliolds no difference.|| ‘Thou art 
persevering as to the truth. May there be for us an (other) 
enquirer like thee, O Nachikétas, 

10. I know, worldly happiness is transient; for that firm 
one is not obtained by what is not firm. Hence the Nachikéta 
fire** (is established) by me through transient things; (thereby) 
I obtained the permanent (place of Yama), 

11. Thou, O Nachiketas, although thou hast beheld the fruit of 
sacrifice, the eternal place (of Prajaépati), where all desires are fulfilled, 
the world is founded, where every fear ceases, which is praiseworthy 
and great, of wide-extended sphere, and the abode (of the soul),— 
yet, wise by firmness, thou hast abandoned it, O Nachikétas. 

12. The wise by means of the union (of the intellect) with the 
soul, ++ thinking him, whom it is difficult to behold, who is unfathom- 
able and concealed, who is placed in the cavity,t} whose abode is im- 
pervious, who exists from times of old,—teaves both grief and joy. 


* Vide Bhag. G. 2, 29. 

+ Vide 30. Mund. 2, 4. 

+ “ Ananyéna,” or whose soul is not different from the supreme soul. 

§ Viz. not by arguing, founded upon our own understanding.— S’. 

Il Or :—The knowledge, which it is easy to understand, when dcelared by a 
teacher. .. ., cannot be destroyed by argument. (Népa-nctavyé, na han- 
tavyé.)—S'. But then, says Weber, the long ¢ in “<panéya” is not explained. 

‘| Because it is the effect of works which are transicnt.—S', 

#* ‘Which is the osuse of obtaining the transient happiness of heaven —S’. 

+t Adhydtmayogs, by withdrawing the mind from external things, aud 
fixing the intellect on the soul above. “i 

+4 In the cavity, the ether of the heugt, in intellect. 
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13, Having heard this (nature of Brahma), comprehended it, 
haying distinguished the (soul, 28) endowed with qualities, (Dhar- 
mya) (from the body,) obtained it in its subtle nature, the mortal 
vejoices ; for he has obtained what is a cause for rejoicing. (Thee), 
O Nachikétas, I believe a house, whose door is open (for Brahma). 

14, (Nachikétas speaks :—) (Then) make known to me the (being) 
whigh thou beholdest different from virtue, different from vice, 
different from this whole of effects and causes, different from past, 
from future (and present time). (Yama speaks :—) 

15. The word of which all the Védas* speak, which all the works 
of penance proclaim, of which desirous they live as Brahmastu- 
dents, this word I will briefly tell thee ; it is “Om.” 

16. This sound means Brahma,t this sound means the supreme.t 
Whoever knows this sound, obtains whatever§ he wishes. 

° 17. This means is best, this meaus is supreme ;|| whoever knows 
this means, is adored in the place of heaven.{] 

18, The knowing** (soul) is not born, nor does it die, it was not 
produced from any one, nor was any produced from it; unborn, 
eternal, without decay, ancient as it is, it is not slain, although the 
body is slain. 

19. If the slayer thinks I slay, if the slain thinks am slain, then 
both of them do not kuow well. It (the soul) does not slay, nor 
is it slain. 

20. The soul, which is subtler than what is subtle, greater than 
what is great,tt is seated in the cavity of the living being.{7 He, who 


+ Namely, a part of the Vedas, the Upanishads. A’, G. 

+ The inferior Brahma.—S’. 

t The supreme Brahma, Brahma in hie own absolute nature. 

§ Whether it be the supreme or the inferior Brahma.—S’, 

Il Or not supreme, as its object is either the supreme or the inferior 
Brstma, 

9 Viz., being Brahma, either the supreme or the inferior, he is adored ac- 
cordingly 8’. 

** Verses 18 and 19 ocenr in Bhag. G. 2, 19, 20. Verse 20 is also 
found in the S'wét. U. 3, 20 

++ Because the whole world ia placed upon it.—S’ 

tt From Brahmi down to inanimate matter.—S'. 

P 
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is free from desire and without grief, beholds by the tranquillity of 
hia senses that majeaty of the soul. . 

21. Sitting it (the soul) goes afar, sleeping it goes everywhere,* 
Who else (therefore) save myself, is able to comprehend the Godt 
who rejoices and not rejoices. 

22. Thinking the soul as unbodily among the bodies, as firm 
among the fleeting things, as great and all-pervading, the wise casts 
off all grief. 

23. The soulf cannot be gained by knowledge,§ not by under- 
standing,|| not by manifold science. It can be obtained by the soul, 
by which it is desired. His soul] reveals its own truth. 

24. Whoever has not ceased from wicked ways, is not subdued, 
(in his senses,) not concentrated, (in his intellect,) and not subdued 
in mind, does not obtain it, (the true soul,) not even by knowledge.** 

25. Who is able to know in this manner, where that soul is,‘ 
whose food is both the Brahma and Kshattra, and whose condiment 
is death ? 


* Vide a similar pastage, Véj. 8. U. 5. 

+ The soul, which is represonted here under contradictory attributes to 
show the difficulty of comprehending it. 

+ The same idea as in verses 7-9. It occurs also in Mugg U. 3,2, 3, 

§ And performance of the rites of the Véda.—S'. Vide S'wét. U. 4,8. 

(‘The meaning of the Véds.—s'. 

41 The soul of him who is desirous of knowing his own soul. 

** By knowledge of Brabma.—8’. 
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1, (The supreme and inferior souls,) drinking* the due reward 
from their works} in this world,t entered both the cave, the highest 
place of the supreme (soul). The kuowers of Brahma call them 
shadow and sunlight, thus also the performers of the five-fold fire,§ 
and the sacrificers of the three Nachikéta fires. e 

2. We are able (to understand both) the Nachikéta fire, which 
is the bridge of all sacrificers (to cross unhappiness), and the un- 
destructible Brahma, the place, where all fear disappears, the refuge 
of those who are desirous of crossing (the ocean of the world), 

3. Know the soul (the embodied soul) as the rider, the body as 
athe car, know iotellect as the charioteer and mind again as the 
reins. || 

4, They say, the senses are the horscs, and their objects are the 
roads, The enjoyer is (the soul) endowed with body, sense, and 
mind ; thus say the wise. 

4, Whoever is unwise with reins never applied, has the senses un- 
subdued, like wicked horses of the charioteer. 

6. But whosoever is wise with the mind always applied, has the 
senses subdued like good horses of the charioteer. 

7. Whoever is unwise, unmindful, always impure, does not gain 
that goal,j (but) descends to the world (again). 

8. But whosoever is wise, mindful, always pure, gains the goal 
from whence he is not born again. 


*« Pibantau,’ although only the worldly zon) obtains the reward from its 
work, and therefore the singular number should have been employed, the dual 
number is here used on account of the connexion of the worldly with the 
supreme soul.—8’. 

+ Sukritan,” literally “ good works,” here generally for their worke, 

+ Loko” means here, according to S‘ankara, “ body.” 

§ Tho house-holdors.—8’, 

ll Vide S'wét, U. 2, 9, where s simitar comparison is used. 

"| Mentioned in the second verse. 


108 EATHA UPANISHAD. 


9. But the man, whose charioteer is wise, (and) the reins of whose 
mind are well applied, obtains the goal of the road, the highest 
place of Vishnu.* 

10. Higher indeed than the senses are their objects, higher than 
their objects is the mind, intcllect higher than the mind, higher than 
intellect the great soul. 

11, Higher than the great one the unmanifested, higher than the 
unmanifested the soul (Purusha), higher than the soul is nought ; 
this is the last limit and the highest goal. 

12. Being the hidden nature of all beings, it is not manifested 5 
but it is beheld by the attentive subtle intellect of men of subtle 
sight, 

13. Let the wise subdue his speech by mind, subdue his mind 
by that nature which is knowledge (by intellect), subdue his know- 
ledge in the great soul, subdue this also in the placid soul. 

14. Arise, awake, get the great (teachers) and attend. The wise 
say, that the road to him is (as) difficult to go, as the sharp edge 
of a razor. oe oe 

15. Whoever has understood (the nature of Brahma) which is 
without sound, without touch, without form, which does not waste, 
which is without taste, which is cternal, without smell, without be- 
ginning and without end, higher than the great onet (intellect), 
which is firmly based,—escapes from the mouth of death. 


#4 Tad Vishno” is explained by S'ankara“ vy panos finaya brahmas : para- 
mdtmano vasuderdkhyasya,” where Vishnu is identified with the aon of Va- 
sudéva. We would rather take it in the Védaic meaning, or literally as the 
pervader, the penetrator, as there is no other trace in this Upanishad of the 
opinions of the Vishpuites. Weber's Ind. Stud., pp. 200-1, nays about this pas- 
sage :“ ...andit appears, we have by the ede (god) of the author, according 
to 3, 9, perhaps to understand a form of Vishnu, although, on the other hand, it 
is possible, that the term referred to as a recollection of the Véda (Rig V. 
1, 22, 20, 21) should perhaps not be understood in its strict sense, because the 
Védaie Vishnu ie quite different from the later Vishnu ; but cven if it werea 
direct reference to Vishnu, we should thereby not be authorized to ascribe 
the Upanishad to a Vishna sect, as it has nothing in common with a 
sectarian apirit, and, on the contrary, bears an unmixed Véddntic character.” 

+ Vide Mund. 2,2 
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16. The wise who says and hears the eternal tale, which Nachi- 
kétas received and Death related, is adored in the world of 
Brahma. 

17. Whoever pure (in mind) explains this (work) of deep import, 
which (otherwise) should be concealed, in the assembly of the 
Brahmas or at the time of the Srdddha, obtains thereby* infi- 
nite fruit, obtains thereby infinite fruit. 


* Sankara oxplains “tad” (thereby) with “Srdéddham,” his Sréddha beara 
infinite fruit, while in the above translation it refers to both, the assembly 
and the Sréddha, 


130 KATHA UPANISHAD, 


SECOND CHAPTER. 


Fourth Vall’. 


1. The self-existent* subdaed+ the senses which turn to external 
objects; therefore (man) sees the external objects, not the internal 
soul; (but) the wise, with eye averted (from sensual objects) and 
desirous of immortal nature, beholds the absolute soul. 

2. Idle youths follow desires turning to external objects; they 
fall into Death’s wide-extended net; therefore the wise who know 
what is truly of an immortal nature, do not ask (for any thing) 
here among the fleeting things. 

3. To the (soul) by which (every one) knows of form, of smell, of 
sounds, of touch, of love, nothing remains (unknown). This is that 
(Brahma for which thou hast asked). 

4. Thinking (the soul) by which he recognises both, what there 
is in dream, and what there is in awaking, thinking this as the great 
pervading soul, the wise does not grieve. 

5. Whosoever knows this soul as the consumer of the fruit,t 
as the bearer of life, as what is always near, as the ruler of the past, 
the future (and the present times)—does thence§ not try to conccal 
{the soul.)!) This is that. 

6. Whosoever beholds the first-born from the penance** (of 
Brahma) who was created before the waters,t+ when he has enter- 





* The Supreme Ruler.—S’. 

+“Vyatrinat,” Linsitavén, hananam kritavén, as S'ankera explains it, 
hecause he is self-dependent. 

t As the embodied soul, which is subject to the neccesary effecta of its 
works. 

§ From the time of his knowledgo.—8'. 

{| For he has no fear, that the soul can be destroyed. 

‘J Hivanyagarbha.— 3’. 

*® Penance, as characterised by knowledge, &c.—S'. 

++ And the other elomente.— 8, 
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ed the cave,* and dwells (there) with (all) the beings,+ beholds 
that (Brahma for which thou hast asked). 

7. Whosoever (beholds) Aditi, the nature of all gods, who through 
life (Hirapyagarbha) sprang forth (from the supreme Brahma), who 
was born together with (all) the beings, when she bas entered the 
eave and dwells there, (beholds) that (Brahma for which thon 
hast asked). 

8. As the fire is concealed within the two pieces of wood,§ as 
the embryo is hidden in the mother, so the fire—which is to be 
praised day after day by men, who are awake (carcful to do their 
duties) and offer with clarified butter,—is that (Brahma for which 
thou hast asked). 

9. From whom the sun rises, and in whom it sets again, him all 
the gods entered ; from him none is separated. This is that. 

* 10, Whati| is even here, the same is{[ there, and what is 
there, the same is even here. He proceeds from death to death, 
who beholds here** difference. 

11, By the mind is this (Brahma,) to be obtained, (then) there is 
no difference whatsoever. He proceeds from death to death, who 
beholds here difference. 

12, The soul (Purusha) which in the measure of a thumb}+ dwells 
in the middle of the body (in the ether of the heart) is the ruler of 
the past, the future (and the present times). Hence (from having 
this knowledge, the wise) does not desire to conceal (the soul) 
(vide lateer part of v. 5). This is that. 


* The ether of the heart, after he has produced the bodies of the gods, 
oto.—8’. 

+ The products of causes and effects. 

} Aditi, the whole of the senses (S'abddédinaw Adandd Aditi :--8'). 

§ The two pieces of wood, from which fire is produced by rubbing. 

Il The individual soul, which is considered as cause and effect, and endowed 
with worldly attributes by those who do not comprehend it in its easen- 
tial being.—S'. 

‘{ The same, as it is in its own nature, which is eterna! knowledge aud 
separate from all worldly attributes.—’, 

** In Brahms. 

+t Vide S’wet 8,13. 
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13. The soul, which is like light without smoke, the roler of the 
past, the future (and the present times), is even to-day, (and) will 
be verily to-morrow. 

14, As water, when rained down on elevated ground, runs scat- 
tered off in the valleys, so even runs after difference a person who 
beholds attributes different (from the soul).* 

15, As pure water, which is thrown down on pure ground. re- 
mains alike, so also, O Gautama, is the soul of the thinker (Muni) 
who knows.+ 

* That is to say, whoever sees the things as different from the soul, is, 


in nacordanes with his knowledge, born again in another body —S’. 
+ That his soul is the same with the supreme Brabma. 
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SFltth Vail’. 


1. (The body is like) a town with eleven* gates of (the soul) 
which has no birth and is of upright intellect. Adoring it (the 
supteme ruler), (the wise) does not grieve, and liberated (from 
ignorance, &c.,) he becomes liberated.¢ This is that. 

2. As Hansat (A'ditya, sun) it dwells in the heavens, as Vasu 
(wind) it dwells in the atmosphere, as the invoker§ (of the gods) it 
dwells within the carth, as Soma|| in the water jar; it dwells in 
man, it dwells in truth, it dwells in the ether, it is born in the waters 
(as aquatic animals), it is born in the earth (as rice, &.), it is born 
ein the sacrifice, it is bora on the mountains (as the rivers), it is truth, 
it is the great one (infinite). 

3, Ilim, the dwarf, sitting in the middle (of the ether of the heart) 
who raises upwards (from the heart) the vital air that goes forwards, 
who dejects the vital air that goes downwards, him all gods (all the 
senses) adore.** 

4, When the soul, which dwells in the body, departs and be~ 
comes separated from it, what else is left there?{+ This is that. 


* Viz, the soven oponings in the face, the navel, with two openings helow, 
and tho opening on the middle of the head. Soe a similar comparison in 
S'wét, U. 3, 18; and Bhag. G. 6, 13, 

+ Tho soul, Parames’vara, the supreme rulor, is here represented as a 
King —-S’. 

+ Mansa ia derived, according to S’ankara, from Iansati (he proceeds). 
This verso ia taken from Rig. Mund. 4, 40,5. Vide Weber's Ind. St. vol. ii, 
p. 205, 

§ Motar, a uame of Agni, as the invoker or sucrificer of the gods. 

J Atithi, according to S', either the god Soma, or in its literal meaning 
* guest,” and the senso would then he, “ it dwells as guest in the houses.” 

‘| Vide V. 4. 12, where it is said “the soul, which is of the measure of a 
thumb.” : 

** By bringing him offerings, viz, the different sensations of colour, &c., 
a the subjects servg a king.—S'. 

+t In alll the vital aire, &o. 
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5. No mortal whatsoever lives by the vital air that goes for- 
wards, by the vital air that goes downwards (or by any sense) ; they 
live by another* on which both (the two vitel airs together with the 
senses) are founded.t 

6. Now again I will declare to thee that eteroal Brahma, who 
is to be concealed, and (hear), O Gautama, (how by the knowledge of 
him all concern for the world ceases,) and also, how (by not knowing 
him, the ignorant) obtaining death assumes a body (again). 

7. Some enter the womb (again after death) for assuming a body; 
others go inside a trunk, according to their works, according to their 
knowledge. 

8. The perfect one (Purusha) who, building desire after desire, 
is awake in those that are asleep, is called even pure, is called Brahma, 
is called even immortal. Upon him all the worlds are founded ; 
none becomes different from him. This is that. 

9, As the one fire, when entering the world, becomes to every 
nature of every nature,§ so the one soul, being of every nature to 
every nature, is the internal soul of all beings, and is also without 
them (in its own nature). || 

10. As the one air, when entering the world, beeames of every 
uature to every nature, so the one soul, being of every nature to 
every nature, is the internal soul of ali beings, and is also without 
(them). 

lL, As the one sun, the eye of the whole world, is not sullied 
by the defects of the eye or of external things, so the soul, as the 
inner soul of all beings, is not sullicd by the unhappiness of the 
world, because it is (also) without it. 


* Different from the compound of senses, &e. 

+ For, says 8'., the cause of life does not depend upon them, as they refor 
to other and other things on account of their composition ; without some- 
thing else which arranges them, it is impossible that things of themselves 
should form compound, as the materials of a house do not form a house 
without somebody who brings them together. 

+ Br. A’. 2 Adh. 2,13, 

§ Becomes manifold from the manifold fael. 

W Br. A’. 2 Adh. 5,19. 

4] Bhag. G. 13, 52. 
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12. He is one,* the ruler, the inner soul of all beings, who 
renders (his) one nature manifold, The wise who behold him as 
dwelling in their own selves, obtain eternal bliss, not others. 

13. The wise who behold (the soul) as the eternal among what is 
transient, as the intelligent among those that are intelligent, which, 
though one, grants the desires of many (who behold it) as dwelling 
in their own selves, obtain eternal bliss, not others. 

14. (Wise) think that supreme bliss, which cannot be described, 
to be this (individual soul). How then shall I know it? Does it 
manifest or does it not manifest ? 

15. There (with regard to Brahms) the aun does not manifest, 
nor the moon and stars, there do not manifest those lightnings ; 
how then should manifest this fire? When he is manifest, all 
is manifested after him; by his manifestation this whole (world) 
becomes manifest. 


* Verses 12, 13, 15, oceur, with a fow variations, in the S'wét. U. 6, 12, 
155 v. 15, in the Mund. U. 2,2, 10, and Bhag. G. 15, 6. 
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1, Tt (the world)* is like an eternal holy fig-tree, whose root is 
upwards, and whose branches go downwards. Thist is called even 
pure, this is called Brahma (all comprehensive) ; this is called even 
immortal; upon this all the worlds are founded; none becomes 
different from it. This is that, 

2. This whole universe trembles within the life (the supreme 
Brahma) ; emanating (from it) it (the universe) moves on. It (Brahma) 
is a great fear, like an uplifted thunderbolt. Those who know it, 
become immortal. 

3, Through fear of him burns the fire, through fear of him burns 
the sun, through fear of him rans Indra, the wind, and Death as the 
fifth.t 

4. If here {in this life) one is able to comprehend Aim (Brahma) 
before the death of the body, (he will be liberated from the bondage 
of the world; if one is not able to comprehend him,) he is destined 
for the assumption of a body. 

5. As one is reflected in a looking-glass, so (the soul is) in the 
body; as in a dream, so in the world of the forefathers; as in 
water, so in the world of the Gandharvas; as in a picture and in 
the sunshine, so in the world of Brahma. 

6. Considering the different state of the senses which are pro- 
duced one after another (from the mind) and their rise and setting,§ 
the wise do not grieve. 

7. Higher than the senses (and their objects) is the mind, more 
excellent than the mind the intellect (Sattvam) ; above the intellec 
soars the great soul, more excellent than the great one is the un 
manifested. 


* Vide Bhag. G. 15, 1-3 

+ Tad,” according to S‘ankars, refers to “ mfilam,” this root. The latte 
part of this verse is the same with part of 5, 8. 

t Also in Tait. U.2, 8. 

§ Which is not the case with the eoul. 
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8. But higher than the unmanifested is the sou) (Purusha) which 
is all-pervading and without cause. Knowing this, one gets libera- 
ted and gains immortality. 

9. Its (the soul’s) being (nature) is not placed in what is visible ; 
none beholds it by the eye, by the heart (the intellect) the ruler 
of the mind, through thinking it gets manifest.* Immortal become 
those who know it. 

10. The state which ensues, when the five organs of knowledge 
remain (alone) with the mind, and the intellect does not strive, is 
catled the highest aim. 

11, This they call concentration (Yoga) which is the firm keeping 
down of the senses. At that time (man) gets careful;+ for con- 
centration has as well its furtherance as its hinderance, 

12, It (the soul) is not to be gained by word, not by the mind, 
not by the eye, how could it be perceived by any other than him 
who declares that it exists ? 

13. (The soul) is to be perceived by (the notion of) existence ;t it 
is to be perceived by its true uotion ;§ (that is to say) by both of 
them; the true nature of the soul becomes manifest, when (first) it 
has been perceived by (the notion of) existence. 

1d, When all the desires cease which were cherished in his heart 
(intellect), then the mortal becomes immortal, then he obtains here 
Brahma. 

15. When all the bonds of the heart are broken in this life, then 
the mortal becomes immortal; this alone is the instruction (of all 
the Védas). 

316. There are hundred and one arteries of the heart ;]| the one of 
them (Sushumné,) proceeds to the head. By this. (at the time 
of death) rising upwards (by the door of A’d 


> aiaaad gains im- 
mortality ; the other (arteries) are of various cpdrse. 





* Vido S'wét. U. 4, 20 

+ When ho places his mind entirely upon the contemplation of the soul, 
t Vir, as an oxisting cause from its existing effect, the world. 

§ Without any relation to soinething elae. 

i Vide Pras’ ¥. 3,6. 
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17. The spirit, the inner soul, which is of the size of a thumb, 
is always residing in the heart of men; let a man with firmness 
separate it from his own body, as from a painter’s brush 2 fibre. 

Let a man know it, which is pure, which is immortal; let a man 
know it, which is pure, which is immortal. 

18. Nachikéta, having gained that science declared by Death, and. 
also the whole rule of concentration, obtained Brahma, and hence was 
without passion and immortal; thus also any other (will obtain 
Brahma) who knows in the same manner the unchangeable soul. 

19. May be* protect us both} at the same time, at the same 
time support us both; may both of us at the same time apply (our) 
strength ; may our reading be illustrious, may there be no hatred 
(amongst us). Om! peace, peace, peace !t 


* The Supreme Ruler, taught in this Upanishad—S'. 
+ The teacher and disciple. 
This verse is the same with Taitt. U. 3, 1, and the latter half of 3, 6. 


INTRODUCTION. 


Tae Pras‘na, one of the Upanishads in the Atharva collection, is 
divjded, according to S‘ankara’s text, into six parts (Pras‘na, ques- 
tions), or, according to Dr. Weber’s codices, into three Adbyéyas 
with six Kandikas.* 

‘The first question shows the relation between Prajépati fas Crea- 
tor) and the creatures, the period of creation and the manner in 
which Prajépati is to be worshipped. The whole description is my- 
thological and symbolical, and does not contain any defined thought, 
The creation proceeded from Prajapati, who was desirous of offspring. 

‘From his desire and the reflection on the creation a pair sprung 
forth, viz., that which is without form, matter,t the universal food, 
and that which has form, life, the consumer. As life and matter 
Prajipati is gradually the sun and the moon, the year in its two 
halves, viz., when the sun moves to the north and again turns to the 
south, the lunar month in its dark and light halves, day and night, 
&c., so that each first member of this series corresponds to life and 
each second to matter. In fact, Prajipati, though divided, is one 
and the same, is creator and creature. 

While the first question exhibits Prajépati in his general relation 
to the world, the second shows his relation to the individual bodies, 

The body, according to it, is composed of the five gross elements, 
of the organs of action, the organs of intellect and the vital airs. By 
which of them is the body upheld? The answer is, by the principal 
life, because, when life ceases, all the other organs cease to act, 
Which then is the principal life? The answer, stripped of its sym- 
bolical disguise, is, it is the soul, it is all in all, the gods, the ele- 


* Ind. Stud. vol. i. p. 439. It is translated by Angquetil (Oupnokhat 
vol. ii, pp. 128-57) and by Weber into the Gorman (/ad. Stud. vol. i. 
pp. 439-45), 

‘+ I use here, as well as in the firet Pras'ne, the term “matter” not in the 
sonse of the substanco which is extended, but in the sense of materials, from 
which any thing fay be formed. 
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ments, the creatures, the Védas, Prajdpati, that is to say, it is the 
Creator. But then, this assertion is at variance with what bas been 
said before about the principal life, viz., that it is one of the organs ; 
it is at variance with the third question, where (at its commence- 
ment) life, when produced from the soul, is said to have divid- 
ed itself into the five vital airs, by whose actions the fune- 
tions of the body are upheld. Here life evidently means the 
general function or power with regard to the vital airs, and is 
therefore not the soul or Prajépati; for this life is not higher 
than any of the other functions or organs, In which meaning 
then is the term life adopted here? Not in the meaning of a general 
function of the vital airs; for this would be in contradiction to, 
the doctrine of all other Upanishads and of the Pras‘na itself, since 
life is a function together with the other functions, and is not pro- 
duced before the elements, the senses, &c. ; we must therefore main- 
tain, that life means here Prajépati, or Hirapyagarbha, the first pro- 
duction of Brahma. Yet after this decision, which is inevitable, there 
remains a surprise, why the creator obtained the name of life, and 
why he is described also as the life, from which those vital functions 
proceed, in evident contradiction to the other tenets, which could 
hardly eseape the sagacity of the author of this Upanishad. 

For the solution of this difficulty the idea suggests itself, that, 
autecedent to the time of the Upanishads, a doctrine was held, 
according to which life (as the general powcr of the vital funetions) 
was considered as the principle, from which the creation sprung 
forth, and that, when it gave place to the doctrine, that all is 
founded on the soul, the name of life was retained as an equivalent 
of the creating power.* It may thea be considered as life which 
divided itself into those functions, although uot only as life, but also, 
for instance, as the clement which divided itself into five clements, or 
ag organ of intellect which divided itself in a similar manner. 





* This view is confirmed by the fact, that in other Upanishads life is a 
name of Hiranyagerblia, the Creator ; for instance, Katha U. 4, 7, (vide also 
2 Mund. 1,3,and 3 M. 1,4,) and 6, 2, in which latter place, according to S’an- 
kara, it denotes even the supreme Brahma ; further, that in the frequent 
dewription of the dispute among the organs (Brih. A’. 5, 3. M. 6; 1. K. 
Chands 7, 3,) tife is mvariably described os victorious. 
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Life again, or Prajépati, according to the third question, is found- 
ed on the supreme soul, and enters through the mind into the 
body. The remaining part of this question gives a specimen of the 
anatomical and physiological knowledge of the author, and makes an 
attempt to trace the functions observed in the microcosm of the 
human body to the macrocosm of the world. 

The fourth question, which is free from mythological embellish- 
ments, and contains the substance of the doctrines of this Upani- 
shad, describes, first, the three states of the soul, viz., the state 
of awaking in which all the organs perform their functions; the 
state of dream, in which only the mind, the highest among the 

_senses, is awake, while the others have entered it, and appre- 
hends the impressions, which remain from the actual perception 
of objects in the awaking state; and the state of deep sleep, when 
all the impressions have disappeared and the mind is mere thought, 
that is to say, when the mind has cutered the soul, so that the 
soul is the foundation of all, Then follows a statement of the dif- 
fereut creations or principles of creation, viz., of the five subtle and 
gross elements, (earth, water, light, air and ethir,) the five organs 
of intellect, the five organs of action with their respective objects, the 
mind, intellect, self-consciousness, thinking, light and life, and the 
objects of mind, intellect, &c. At its commencement, it will be 
observed, this series is made in the inverse order of the creation 
of the elements; but there appears no order of dependence, ac- 
cording to which the other parts from the eye to the mind are 
arranged ; afterwards (viz. from mind to life) the succession appears 
again regulated by some specific view, but whether so, that the parts 
are arranged according to their dependence upon each other, or 
according to their respective excellence, is doubtful, It evidently 
differs from the order in the Katha Upanishad, in which there was 
a relation of dependence, 

Brahma is then to be conceived in his relation to the world, 
where he is the creator in the way described before, and he is also 
to be considered independently of the world in his own nature, which 
is his true conception, and according to which he is without attri- 
butes, mere spirit. 
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Herewith the doctrinal part of the Upanishad is concluded, and 
the two last questions do not open any new view. The fifth ex- 
plains the “Om,” or the verbal symbol of the knowledge of Brahma 
in its reference either to the inferior or to the supreme Brahma. If 
the “Om” is meditated upon in its parts, the knowledge of Brahma 
is incomplete, and its ultimate result is that man is born again ; if it 
is meditated upon as a whole, Brahma will be known in his absolute 
nature, and the effect is liberation from the world and absorption 
in Brabma. 


THE PRAS NA UPANISHAD 
OF THE ATHARVA VEDA. 


1, Sukesan, the son of Bharadvaja, Satyakama, the son of S‘iva, 
Gérgya (a descendant from the Garga family), the grandson of Sdrya, 
»Kaus‘alya, the son of As'vala, Bhargava (a descendant of the 
Bhrigu family), the son of Vidarbhi, and Kavandhin, the son of 
Katya, all these, devoted to Brahma” and firm in his worship, being 
searching for the supreme Brahma, approached, sacred wood in 
their hands, the adorable Pippalada, (thiuking :—) he will verily 
explain all this. 

2. The Rishi spoke to them :—Pass another year with austerity, + 
the duties of a Brahma-student (and) faith, (and then) ask any 
questions which you like. If we know, we will explain all to you. 

3. Then (after the expiration of s year) Kavandhin, the son of 
Katya, approached (him) asking, whence are these creatures pro- 
duced 7t 

4. He said to him :—Prajépati§ was desirous of offspring (Prajé- 
kéma). He performed austerity.] Having performed austerity, he 


* Tho inferior Brahma; Brahma, not considered in his absolute nature, 
but in relation to the world. —8’ 

+ Subjugation of the senses 

t Tho drift of the question is, according to S’ankara, what is the fruit of 
inferior knowledge and of works, cither in their conjunction, or separation. 

§ Prajdpati (the lord of creatures) =: Hirapyagarbhs, the soul of all, or 
the aniversal soul, distinct from the supreme sou! 

h Performed austerity means, according to S’ankara, reflected at the com- 
mencement of this Kalpa on the knowledge remaining from his former birth, 
ho meflected on the cfeation of the universe 
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produced « couple, matter* and lifet (with the intention): They 
shall in manifold ways produce offspring for me. 

5. A'ditya (the sun) is verily life, matter even the moon; 
matter is this all, viz., what has form,t and what is without 
form.§ lence (from this division}||-what is possessed of form is 
even matter. 

6. Then A‘ditya rising penetrates the eastern quarter ; therefore 
he takes up§ into his rays the creatures in the east. Becanse he 
penetrates the southern, the western and the northern quarters, be- 
cause (le penetrates) below, above, because (he penetrates) the in- 
termediate quarters, because he manifests all, therefore he takes up 
into his rays all creatures. 

7. This life, the soul of all creatures (Vaisvénara), the nature of 

all,** the life, rises as fire (every day making the quarters like 
himself). This is recorded in the following Mantra of the Rig 
Veda :— 
“He (whom the wise know) as the nature of all, as the 
taker (of afl), as omniscient (jétaréda), as the supreme support, as 
the one light,tt as the performer of austerity, he who sheds a 
thousand rays, the life, dwelling a hundre@-fold (in the creatures), 
the sun rises.” 

9. The year (time) is verily Prajipati.tt It (the yeor) has two 
paths, the one to the south, the other to the north.§§ Therefore 
those who worship it under the idea of work (that is to say, a8 





* Matter, for which the equivalent terms in this Upanishad are the moon— 
food Vide p. 119 second uote. 

+ Life identified with fire, the consumer. 

¢ What has form, the gross bodies —S‘. 

§ What is without form, the subtle bedies.-- S'. 

tl Before the division it was without form ; it was then the same with 
the consumer 

© He makes them like hiraself. 

%® OF all the apheres of the universe —-A’. G 

‘tt The eye of all creatures, 

$f Projépati, considered as the union of the sun and the moon, of the non- 
sumer and the food.—S’. 

§§ The annual revolution of the sun six months to the eouth, and six 
months to the north 
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finite) as oblations,* and pious gifts, obtain even the sphere of the 
moon; they return again. Therefore those who are desirous of 
heaven,{ and those who are desirous of offspring,§ obtain the 


southern path (the moon). This food is verily the path of the fore- 
fathers, 


10. Again, those who, through austerity,|| by the performance of 
the duties of a Beahma-student, by faith, (and) knowledge, {| compre- 
hend themselves,** obtain the sphere of A‘ditya,t+ by the northern 
path. This is verily the support of the creatures, this is immortal, 
this is without fdar,tt this is the supreme path. From thence none 
ever returns, for there is this exclusion. Here the following sloka is 
recorded :— 

ll. “Some call him§§ the father,|l{] moving with five feet,q {J 
possessed of twelve-fold form,*** who has abundance of rain, in 

“the place higher than heaven.t++ Others call him all-wise, upon 
whom, like a chariot, drawn by seven horses, whose wheels have six 
spokes,t{t (the whole world) is founded.” 


* Oblations (ishta), according to A’nanda, fire-offerings, austerity, speaking 
of truth, understanding of the Vidas, hospitality, oblation to the Visvadévas. 

+ Pious gifts (piirta), digging tanks or wells, building of temples, giving of 
food, &e —A'. 

+ Thus I rendered Rishi after S’ankara’s explanation. 

§ The house-holters. 

I The overcoming of the senses, 

Whose object is Prajépati, 

** Lar the life, the sun, the foundation of the world. 

++ They obtain the state of Prajipati, the life, the consumer, Aditya 

$f It makes immortal and without fear. 

$§ A‘ditya (the sun} in the form of the year. 

lif As the Creator of all. 

4% The tive feat are the five seasons instead of the common number 
of six; winter (hémanta) and the eold season (e'is‘ira) being here considered 
one—S'. 

=** The twelve months. 

‘+++ Heaven means here the atmosphere, and it is therefore the place higher 
than the atmosphere, or the third heaven. ‘The sun has abundance of rain, 
4s producing it from wator.—S'. 

Fit Seasons. 


126 THE PRAS‘NA UPANISHAD. 


12. The month is Prajépati,* its dark half is even matter,t 
its light half, life (A‘ditya, the consumer, fire). Thereforet these 
Rishis offer oblations in the light half,§ others in the other. || 

13. Day and night are Prajépati; his day is even life, his night 
even food. Those verily dry up life who by day enjoy love; those 
who enjoy love by night are considered as fulfilling the daties of a 
Brahma-student. 

14, Food is verily Prajapati; hence the seed ; hence are created 
the creatures. 

15. Therefore all (the house-holders) who follow that vow of 
Prajapati (vide v. 13) produce a pair (son and daughter).4{ This 
world of Brahma** will be obtained hy those who practise austerity, 
the duties of a Brahma-student, (and) in whom truth dwells. 

16. That world of Brahma,}+ which is free from dust (decay), will 
be the share of them in whom there is no crookedness, no lie, no 
delusion. 


* That is to say, Prajépati in the form of the year geta his completion 
by his part, the month. He is the month, considered as before, as a couple. 

+ Food, the moon. 

Because they behold in life the nature of all, and without lifo nothing 
ia seen in the dark half. 

§ Although they do it also in the other.—S.’ 

I In the dark half, although they may actually do it in tho other ; for 
they do not see life, and behold only nature in its darkness.—S'. 

7] As the visible cffect of fulfilling that law.—8." 

** Of the moon, it is called the world of Brahma, because it is a part of 
Prajépati, Brahma —8'. 

++ The world of A'ditya. 
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1, Then Bhargava, the son of Vidarbhi, asked him :—-O venerable, 
how many deities (organs) uphold the creature (the body)? How 
many (of them) manifest that (greatness of their own)? Who again 
is athong them the greatest ?* 

2, He answered him :—Those deities verily are the ether, the wind, 
the fire, the water, the earth,t speech, mind, eye, and eart (uphold- 
ing the body). They manifesting (their power), disputed among 
each other, (saying :—) I, even I, uphold this body by my support. 

3. To them spoke the principal life :—Be not lost in delusion. I 

even, five-fold§ dividing myself, uphold this body by my support. 
» 4. They did not believe. It (the principal life) through pride 
went out (of the body), as it were, from above. When it went out, 
all the others (the senses) went out, and when it remained, al} the 
others remained. As all the bees go out, when their king goes out, 
and as all remain, when he remains, so also speech, mind, eye, and 
ear. Satisfied (thereby) they praise life: 

5. “This (life) as fire burns, as the sun it (shines), as Parjanyn (it 
Tains), as Maghavin (Indra it reigns) ; it is the wind, it is the carth, 
the food, the god (of all the world), all that is and is not,|| and im- 
mortal.” 

6, As the spokes on the nave, so all (the whole body) is 
founded on life; (it is) the Mantras of the Rig, of the Yajus, 


* In the first question life has heen set forth aa the consumer, as Projapati, 
To anawer bow his nature as Projépati (as the universal life) or as the con- 
sumer is to be comprebended in thie body, the second question is com- 
menced.~S'. 

4 The five gross clements, being the foundation of the body. 

t That ia to say, the five sepses of intellect and the five organs of ac- 
tion. 

§ Dividing itself into tho five airs of respiration, of the ascending and 
descending airs, ond of the sire of cireulation and assimilation, 

| That has form and that is without form. 

4] The cause of the continuation of the gods.—S’ 
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and of the Sama Védrs, the oblations,* the Kshatra and the 
Brabma.t ; 

7. Although Prajépati,t thou movest in the womb, thou art 
born. For the sake of thee, O life, who dwelleth together with the 
senses, those creatures offer oblations (food). 

8. Thou art the principal dispenser {of the offerings) among the 
gods. Thou art the first food of the fore-fathers ;§ Thou art also 
the real object of the Rishis,|| (and) of the vital functions which 
are the essence of the members. 

9. Thou, O life, art Indra (the supreme god) by (thy) power, 
thou art Rudra,** (thou art) the Preserver. Thou movest in the 
atmosphere as sun, thou (art) the lord of splendours. 

10, When thou (as Parjanya) showerest rain, these creatures 
inhale life,t+ (then) they rejoice, expecting, there will be food ac- 
cording to (our) wish. 

11. Thou art a Vritya,t} O life, the only Rishi, the Saale 
the good lord of the world.||j| We are the givers of food; thou, O 
Mataris'va, art our father. § 

* ‘Which are to be accomplisued aby t the Mantras. 

+ The preserver of all, asit isthe Kstiatraamiongmen The Brahma who has 
to superintend the sacrifices aud othor ceremonies,—S’. Vide Kath U, 2, 25. 

+ The Birdt, the first production of the mundane egg- 

§ At the celebration of the Sriddha 

1) Of the senses, Rishi from the root Risha, going, obtaining, because the 
senses are the producers of knowledge. A’. G 

] Angirasa, vide. B, A’. lst Adh, 3, 4. 

** By the destruction of the world. 

tt According to the roading “ préyaté.” If this is divided into préya, td, 
the rendering would be; lien these thy creatures, 0 life, rejuice, &o. 

tt A Veétya isa Brahman, in whose youth te customary obscrvances have 
beon omitted, and who has not been initiated with tho holy thread. ‘The 
sense ig: Thou are not initiated, because there was none to perfurm those 
rites ; thou art holy by thy own nature. 

§§ Aa fire, which among the Atharvanss is known as the Ekarishi, the 
one Rishi, the consumer of all sacrifices. 

i Or the lord of all that exists; or, if “ Vis’vasya” is connected wit! 
“ atta,” the consumer of all, the Jord of what exists. 

‘V1 Métaris'va, the wind. This passage may also be rendered : Thot 
art the father of Mdtaris'va (of the wind). , 
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+ 8 
12, Make propitious thy body, which abides in speech, which 
nbjdes in the ear, which abides in the eye, and which pervades the 
tind.* Do not go ont. 
13, All that (is here on earth) and all that isin the third heaven, 
is placed under the sway of life-¢ Like a mother her children, pro- 
teet us, grant us prosperity and wisdom.” 


* The body which abides in speech, is the deseending air (Apdns), by 
which speech is produced ; that which abides in the ear, is the circulating ait 
(Vydna), whieh abides in the oye, the air that goca forward (Préna), which 
abides in the mind, the equalizing sir (Saména), by which determination, &c. 
in regulated - A’ G 

+ Life as the Ruler of all, Prajépati. 
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Chird Pras'na. 


1. Then Kausalya, the son of As’vala, asked him :*—O venerable, 
whence is born this life, (when born) how does it enter this 
body,+ {when it has entered) how, dividing itself, does it abide, 
how does it go out (of the body), how does it maintain (its) external 
relation, and how its relation to itself (to the soul)? 

2. He answered him :—Thou askest difficult questions; thou art 
8 great enquirer after Brahma ;§ therefore I will explain to thee 
(for what thou hast asked). 

3. From the soul is born this life, As a shadow (is cast) by 
man, so this (life) is expanded upon that (Brahma, the cause). By 
the action of the mindij it enters into this body. , 

4, Asaking commands his officers: Govern these or those villages, 
so ordains life the other vital airs{ to separate and separate work,— 

5. The descending** air to the organs of excretion and generation. 
Life itselft+ abides in the eye and ear, in the mouth and nose, but in 
the midst{} the equalising air; for it carries (every where) equally 


* After it haa been determined, that the natare of Prajdpati, of the con- 
sumer, &c., delongs to life, another question is asked, in order to ascertain 
the manner in which it shoutd be worshipped—A’. G. 

+ This means, What for does it assume a body !—S'. 

+ The relation to the elements and deities. . 

§ Bramavistha is explained by S‘ankara with Brahmavid (a knower of 
Brahma). 

Il By work which is accomplished through the action of the mind, that is 
to say, by virtue or vice—S’. Weber translates “by the will ;” but S‘an- 
kara’s explanation appears to be right, because it is afterwards expressly said 
that by their actions people obtain different bodies. 

| S’anksra explains “préyan” more generally “organs,” but in the fol- 
lowing verses, work is assigned only to the vitel airs. 

** The air which takes away urine, &c. 

++ Préna, life, the sir that goes forwards, which is inhaled and exhaled, 
whieh regulates the functions of respiration, the closing of tho eye, Ac. 

tt In the midst of the descending air and the air of respiration, in the 
navel ; it is the air, by which food and drink ie digested, and carried equally 
to all parta of the Lody for assimilation. 
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sos 
what has been offered;* from this (air) proceed these seven 
flames, 

6. For the (ether of the) heart is verily that soul. There (arise) 
the hundred and one (principal) arteries; each of them is a 
hundred times divided ;$ 72,000 are the branches of every branch- 
artery ;§ within them moves the circulating air. 

7, Again, the ascending air (udéna)|| rising, leads through one of 
them to the holy place by holy work, by sin to the place of sin, by 
both to the world of man. 7 

8. A’ditya** is the external air of respiration ; for he rises for the 
benefit of the air of respirationt+ which is in the eye.t¢ ‘The (presi- 
ding) deity of the earth§§ arrests||\] the descending airof man. The 
ether (air) which is between{]/{] (heaven and earth) is the equalising 
air. The wind (the common, external ai:) is the circulating air. 


* What has Leen offored,” what has been eaten and drunk. This air ix 
hero compared with the fire, which consumes the saeriticial food, and equally 
istributes it among the gods.—S'. 

+ Continuing in this comporison, seven flames are ascribed to the equal- 
ising siv as to the fire. Commencing from the heart, this fire of digestion 
arises in seven flames, the openings or entrances in the head, viz. the two eyes, 
ears, éce.—8'. The seven flames of the fire are mentioned in Mund. Up. 2, 2,4. 

$ =10,100 

§ =727,200,000, The whole number of arteries would therefore bo 
727,210,201. A'nanda, who gives the total, has in the fifth place instead of la 
6, evidently by the mistake of a copyist. 

ll Tho ascending sir rises from the sole of the foot to the crown of 
the head. 

{ Tho Susumna, the coronal artery 

** As the prosiding deity. 

++ In its relation to the soul.—S’, 

dt He benefits the eye by giving it light to perceive colours.—S’. 

48 Fire. 

iii It arrests or attracts it, and according to S'ankara, it is owing to this 
attraction, that tho body is prevented from falling down, in consequeuce of 
heaviness, or from going upwards by the opposite power. 

9 A’kas’a, aceording to S, is the air which is between heaven and carth, 
and distinct from the other which pervades all the epheres of oreation. 
‘Yhereby it currosponds to the eqnalising air, which is alvo in the midet of the 
air which descends &nd the air which goes forward. 
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9. The ascending air is splendour ;* therefore, when his splen- 
dour} is subdued, (man obtains) another body together with hia 
senses, which have entered the mind. 

10. With the understandingt (the individual soul) enters life 
(Préna).§ Life, united with splendour,|| together with the soul, 
Jeads it (the soul) to its appointed world. 

11. The offspring of him who, thus knowing, knows life, does, not 
perish, {and after death) he becomes immortal ; here the following 
memorial verse (is recorded) :— 

12. “ Whoever knows the origin,** the entrance,tt the Jocalityt} 
and the five-fold power of life,§§ enjoys immortality : whoever knows 
this, enjoys immortality.” 


* Splendour is here tho external splendour in general, and therefore dis- 
tinct from the splendour of the sun, which is special.—8’. 

+ His vigour at the time of his death. 

} With the particular disposition of the understanding, or satu, this te: 
sult of his life which a man has ot tho time of his death.—S'. 

§ The principal life, that ia to say, the principal life continues at the 
time of death, when all the other organs have ceased to perform their func- 
tions ; for people say, lho breathes, ho lives.—S’. 

Il With the ascending air, 

| In consequence of its good or bud acts 

** Of life from the supreme soul 

+4 Of life into the body, by the effect of virtue or vice in a former life. 

$f In the different parts of the body. 

§§ Namely, its descending power in the organs of excretion and generation, 
the power of respiration in the eye and ear, the equalising power, the power 
of digesting and assimilating in the navel, the circulating power in the heart 
and biood-vessels, and the ascending power in the Susumna, or coronal artery, 
together with the presiding deities of those powers, viz., the sun, the fire, the 
ether, (in the conse above determined,) the wind and splendour.— A’. G. 
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Fourth Pras’na. 


1, Then Gérgya, the grandson of Stirya, asked* him :—O vene- 
rable, which (organs) sleept in this body? Which are awake 
therein?{ Which among them is the god (the organ) who sees the 
dre&ms?§ Whose is that happiness?}| Upon whom are all (those 
organs) founded ? 

2. He answered him :—As all the rays of the sun, when setting, 
become one in that dise of light, and as they are dispersed, when he 
again and again rises, so this all (produced by the organs and their 
objects) becomes one in the highest god (sense), in the mind (at the 
time of sleep).{[ Therefore,** at that time the soul (Purusha) does 

«not hear, nor see, nor smell, nor taste, nor touch ; it does not speak, 
nor take, nor enjoy itself, nor evacuate, nor move ; it even sleeps, 
it is said. 

3. (While the organs are at rest,) the fires of the vital airst¢ are 


* In the first thece questions the object of the inferior knowledge, the 
world, a8 manifested, as being in the connexion of cause and effect, as tran- 
sient, &c., hat beon treated. In the following questions the nature of tho 
soul is to be explained, ax being independent of cause, proof, incapable of 
beconting on object of the mind or the aenses, as blissful, unchangeable, in- 
destructible, truc, and to be comprehended by the highest knowledge—S'. 

+ Rest from their funetions 

+ Perform, when awake, their functions. 

§ The subtle oljcets, which the soul perceives, when the senses avo at rest. 

| The happiness of profound sleep. 

4 While they are sent forth from the mind to perform their functions in 
the timo of awaking. 

¥#* Because they have become one, and cease from their work. 

+t In this and the next verses the vital airs are compared with the five fires 
of the houscholder. They are—1. The gérhapatya, (the housebold) fire, This 
in to be kept burning for the whole life of the householder, and the other 
fives ure to be lightod by it. It is placed to the south-west. 2. Dékshin- 
dgni, the southern fire, by which the offerings to the gods of the fore-fathore 
are performed, 3 Tho éhavanniys fire, by which is offered to all the 
deities, tx place is to the east. 4 ‘The eabhysgni, by which secondary offer- 


134 THE PRAS'NA UPANISHAD. 


awake in this town.* The ascending air is the household fire, be- 
cause the air of respiration (Prana), which is (like the fire by which 
is) offered, is taken (prapfyate) from the (ascending air, as the sacri- 
ficial fire is taken from) the household fire, which is therefore called 
Pranayana (from which is taken); the circulating air is the (south- 
ern) fire, by which the sacrificial food is prepared ;+ 

4. Inspiration and expiration are the two oblations, the air which’ 
distributes them equally is the equalising air.t The mind is the 
sacrificer; the fruit of the sacrifice is even the ascending air; it 
leads the sacrificer day by day to Brahma.§ 

5, Then|j that god (the mind) enjoys in dream power. What- 
ever is seen, he sees again,** he hears again all the objects that have 
been heard, he enjoys again and again, what has been enjoyed (by 
him) in other countries and places. What is visible (in the present 
birth) and invisible (in another birth), what is heard and not heard, 
what is enjoyed and not enjoyed,t+ all is beheld, all is beheld by the 
one who is all. 


ings, connected with the former, are performed. It ia placed to the north- 
east; and 5, The évasatyagni, by which offerings are made to the Visvédé- 
‘yas, and the daily meals prepared. It is placed to the north-west. 

® The body, compared to a town of cleven (or nine) gates, on account 
of its eleven openings. Vide Katha U. 5,1. 

+ Because it issues from the heart through the gate of the artery to the 
right (dukhina), 

t Like the Hoter, who tskes the two oblations to the sucrificial fire. 
Therefore, says S'ankara, the wise is even in sleep perfurming the fire-offer- 
ings, that is to say, he is never without work, which, however, ho adds, 
is only said in his praise ; for in reality there is no distinetion in this respect 
betwoen him and any other man, as in every one the same functions take 
place. 

§ To heaven.—S’. 

4] When all the senses are asloop, and the vital airs awake for the preser- 
vation of the body. 

{ The mind, having collected all the senses into its own solf, like the aun 
the rays. 

* It sees in dream again what has been seen in tho time of awaking by 
the impressions that remain. 

++ S'ankara bas here as a part of the text “Shadcha, ashachohs” whiel 
he explains, what is true and what ia an illusion. 
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G. When he becomes overwhelmed with light,* then that god 

(the mind) does not see the dreams ;+ at that time rises that happi- 
nesa (of deep sleep) in the body. 

7. As the birds, O beloved one, repair to a tree to dwell there, so 
indeed this all repairs to the supreme soul— 

8, (Viz.) The earth and the subtle elements (métr4) of earth, 
water and the subtle elements of water, the light and the subtle 
elements of light, the air and the subtle elements of air, the ether 
and the subtle elements of ether, the eye and what is visible, the ear 
and what is audible, the smell and the objects of smell, the taste and 
what is tastable, the skin and what is touchable, speech and what is 
speakable, the hands and what is seizable, the organs of generation 
and what enjoyable, the after and what may be evacuated, the feet 
and what is moveable,§ the mind and what is an object of the mind, 

"intellect and what is an object of intellect,|} self-consciousness and 
what is an object of self-consciousness,] thinking (chitta) and what 
is an object of thinking, light** and all that may be illuminated, life 
and all that is to be supported.t+ 

9. For he is the beholder, the toucher, the hearer, the smeller, 
the taster, the minder, the intelligent, the agent, the being whose 


* With thought, when all impressions have disappeared, 

+ Because tho gate of sceing is closed by splendour, there is no ospecial 
thought ; or because all bas become one and the some thinking, no espe- 
cial thought is perceived ; this answera the state which is called profound 
sleep.—8". 

+ That is to aay, the gross and the subtle elements. 

§ The organs of intellect and action and their objects. 

| Intellect, whose nature is to determing, to ascertain. —S'. 

1 The internal organ, considered as self-consciousness—S'. 

** The intornal organ considered as thinking —¥'. 

+t Light (tjas), the same word, as used above for the clement of light, is 
explained by S'ankara to mean the subtle cuticle, which, beside the special 
organ, is the cause of pereeption. Hut why should this be mentioned here t 
It rather refers to the internal organ, of which mind, intellect, aelf-consei- 
se and thinking are parta, 
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nature is knowledge, the spirit (Purusha).* He is founded on the 
supreme, indestructible soul. . 

10, The supreme, indestructible (being) is obtained. Whoever, 
O beloved one, knows this (being) which is without shadow, with- 
out body, without colour, which is shining,t indestructible,—be- 
comes omniscient, all. Ilere applies this Sloka :~ 

11. Whoever, O beloved one, knows the indestructible (soul), on 
which (the being) whose nature is knowledge, and together with all 
the godst the vital airs and the clements are founded, gets om- 
niscient, penetrates all.” 


* Ve is Purusha, says 8'., because he fills out all the said spheres, which are 
combinations of cause and effect. 

+ Without any differences 

$ Agni, &c, aecording to S/ankara, bat more probably the senses, 83 10 
mention has been made before of the gods. 
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Sith Bras'na. 


1, Then asked bim* Satyakima, the son of S'iva :—Which of the 
worlds gains he who among men has unceasingly (tad)+ meditated 
on the word “Om” until his departure from life ? 

%- He said to him :—O Satyakama, the supreme and the inferior 
Brahma are both the word Om.”{ Hence the wise follows by 
this support one of the two. 

3. If he meditates upon one letter,§ being enlightened thereby, 
he is quickly born on the earth. [im carry the Mantras of the 
Rig|| to the world of man, ‘There, devoted to austerity, the duties 
of a Brahma-student (and) faith, he enjoys greatness. 

4, Again, if he meditates in his mind on two letters (A, U,)] 

“he is elevated by the Mantras of the Yajur to the atmosphere; he 
(obtains)** the world of the moon. Iaving enjoyed power in the 
world of the moon, he returns again ( the world of many 








* This question is intended to determine the rule for the meditation on tho 
word “Om,” by which the inferior and suprome Brahmas are obtained.—S’, 

'Yhe fourth question having set forth, how the competent enquirer obtains 
the unchangeable Brabina, by the knowledge of the meaning of the great 
sentence (tat-tvam, Brahma-individual soul) after the detormination of the 
terma, the fifth question ia designed to explain the meditation on the word 
Qin" for the obtainment of Brahma by an enquirer, who ia not yot perfect, 
and hag not yot thorouglily subdued his senves.—A’. G. 

+ “Tad” is bere to be taken as an adverb,and moans “ in sucha wondorful 
manner.”—A’. @. 

t Vide Katha U.2, 16 

§ Aceording to S'ankara, if he medidates on the first (A) of the tlree 
letters (A, U, M) of which the word Om (= AUM) is compesed, but it ap- 
pears to be more reasonable to explain it by any of the letters (either, A, U, 
or M),as one letter has no preference to the other; for if one knows, for 
instance U, without knowing the A, his knowledge is not advanced, and if it is 
necessary to know A before the knowledge of U, the knowledge of U is a result 
from the knowledge of A.—We learn from A'nanda Giri thet different in 
torpretations were made already at his time. 

) The A, the first letter of Om, is like the Rig Véda.—S', 

1 Or, according to Sankara, ou the second tetter (U). 

** After his death. 
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5, Who again meditates by three letters, by the word “Om,” on 
the supreme soul, is produced in light, in the sun.* As the snake 
is liberated from the skin, so gets he liberated from sin. He is ele- 
vated by the Mantras of the Sama to the world of Brahma (Hiranya- 
garbha). (There) he beholds the soul, which is greater than the 
great totality of the individual souls, and which is pervading (all) 
bodies. Here the following two memorial verses are recorded :—, 

G. “ There are three letters, (A, U, M), subject to death, designed 
{for the meditation of the soul), they are designed (either) connected 
among themselves, (or each) designed for (meditation on) a special 
object. When the external, internal, and intermediate actions,+ 
are fully directed (to their objects), then the wise does not tremble. 

* After these words, Weber in his translation adds “and having enjoycd 
there power, he returns again, Who again meditates on the supreme spirit by 
the wholo word of Om, that is to say, by its three parts anda half, he is, by the 
‘Atharvan produced in the highost splendour.”.... And in a foot-note he 
« Thys runs the test in £ with Anquetil, and in A (of the first hand- 
writing). . .. It is very difficult to decide the question, whethor these words were 
originally part of the text, or have been added afterwards. At any rate, 
in an Upanishad of the Atharva, when the Vddas are mentioned, wo natura)- 
ly look out for the Atharvan itself. Moreover, the sound ‘ Om’ is commonly 
represented in the Upanishads =three and a half Mitras (besidea + u 4m the 
vindu). Lastly, the two verses, quoted at the conclusion, in which the three 
‘Matrag, as the three Védas, are mentioned, might be assigned aa the reason, 
that the preceding sentence was droppod at a later time. On the other hand, 
from tho very same reason it might be argued, that this eentenco did not pre- 
cede ; and, furthor, against its genuineness it may be alleged, that (1. 10.) 
Pippaldda expressly mentions the S'uryaloka as the place from which uo re- 
turn takes place, and that, in the some work, no direct contradiction in doc- 
trine must be presumed. Iam therefore inclined to consider this passage ava 
later addition of those who were reluctant to miss the mentioning of the 
half métré and of the Atharvan.” I also consider the addition spurious, 
‘on the grounds adduced by Dr. Weber, and moreover, because I do not find 
any sufficient reason, why S‘ankara should have omitted it. 

+ The three actions of tho Yoga meditation on the aoul in tho state of 
waking, dreaming, and profound sleep, corresponding to tho Vis'va and 
Vais‘vénara, tho Hiranyogarbha and Taijasa, and to tho Préjna and 
Te'varétma,—S', Anquetil rofors it to throo kinds of pronunciations, vis., tho 
loud pronunciation, the pronunciation which is made mentally, and that 
which is mnttered. 7 
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7. The wise obtains by the Mantras of the Rig this (world of 
man), by the Mantras of the Yajur the atmosphere, (the moon) by 
the Mantras of the Séma that which the sages know (as the world 
of Brahma), (he obtains) this (threefold world) by the word “Om” 
as mneans (and) even the highest (Brahma) who is without strife, 
without decay, without death and without fear.” 
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Sixth Bras'na. 


1. Then asked hin Sukés’a, the son of Bharadvdja :—O Venerable, 
Hiranyaudbha, a prince of Kosala, came (once) to me and asked 
this question: Knowest thou, O Bhéradvaja, the spirit of sixteen 
parts? I said to the youth :—I do not know him. If I knew him, 
why sbould I not tell thee? Whoever tells what is not true, dries 
verily up together with his root ; therefore I cannot tell what is not 
truce. Having in silence ascended his car, he went away. I ask 
thee about him, where does abide that spirit 7 

2. Ie said to him :—O gentle (youth), in this internal body* 
abides the spirit, in whom these sixteen parts are produced. 

3. Het reflected :—Who is it, by whose departure (from the body) 
I shail depart, and by whose staying, I shall stay 

4. He created life,t trom life faith§, the ether, the air, the light, 
the waters, the carth,|} organ, mind, food,** vigour,tt austerity, 
Mantras, works, the worlds (the effect of works), and upon the 
world’s name. 

5. As the flowing, sea-guing rivers,¢¢ when they have reached the 
sea, are annihilated, as their names «nd forms perish, and only the 
name of sea remains, so the siatcen parts of the witness (soul) which 
are going to the soul (as the rivers to the sea), when they have reached 
the soul, are aunihilated, their names and forms perish and only the 





* In the ether of the heart. 

} ‘The supreme soul 

{ Life, Hiravyagarbha, the foundation of the organs of all the hvmg 
ereutures,—S', 

§ Faith the cause, that all living bemgs enter upon works for their 
welfare. ‘Thus explains S'. “ faith 3” in this seuse it would be hardly u pr- 
ciple of production, and more probably corrceponds to “ intelleet.” 

1 That is to eay, the five gross eletwents. 

f ‘The five orgaus of intellect and the five organs of action. 

** For the preservation of the crcatures.—S'. 

tt ‘Tu undertake works.—5', 

YE ‘The samo comparison occurs in 3 Mung 2, 8. 
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name of soul remains; it is (then) without parts, it is immortal. 
Tigre follows this memorial verse :— 

6. “Let man know the spirit, who ought to be known, in 
whom the (sixteen) parts abide, as the spokes in the nave (of the 
wheel), in order that death may not pain you.” 

7. Ue (Pippaléda) said to them (to his disciples):—Thus far I 
knaw the supreme Brahma, there is nothing highcr than him. 

. 8. They honoured him and spoke :—Thon art our father, who 
carries us over the infinite ocean of our ignorance.—Salutation to 
the supreme Rishis, salutation to the supreme Rishis. 
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Tux Mundaka Upanishad* contains three parts (Mundakas), each 
of which is subdivided into two sections (Khandas). The first de- 
fines the science of Brahma and that of the Védas; the second 
gives a sketch of the science of Brahma, i. e. it describes Brahma 
in his own nature and in his relation to the world, and explains the 
means by which a knowledge of him is obtamed; the third de- 
scribes these means more fully, and shows the results of this 
knowledge, which, however, are also adverted to in the former 
parts. 

There are two sciences, according to the first Mundaka, the lesser 
and the highest. The former is founded on the four Védas and the 
six Véddngas (accent, ritual, grammar, glossary, prosody and as- 
tronomy) ; the latter refers to Brahma, that being who is incom- 
prehensible to the organs of action and intellect, without qualities, 
all-pervading, and likewise the author of the elements. The crea- 
tion, proceeding from him, is subject to him, part of him, and as 
much a necessary effect arising from him as the web which the 
spider casts out and draws in,—the plants on the earth, or hairs on 
the body. Then follows the order of creation. From Brahma is 


* Vide Weber's Ind Stud. vol. 1. pp. 279-50, where he says: Mandek 
(with Anguotil) Mundaka pp. 375-94, .. This Upanishad is translated from 
the original... . by Windischanann, (1698—1706,) who thus briofly and 
oxuetly gives its contents :—‘ Two sciences, the higher and the lesser—the 
illuminating and glorifying sacrificial fire—the observance of rites and know- 
ledge—the greatness of the universal soul—the grief at the chains of man and 
the joy at his liberation—the perfection in Brahma’ . . . ‘Tho name of Mun- 
daka is evidently tu be explained by the root mund ‘to shave, viz., he that 
cormprebends the doctrine of this Upauishad, is shavod, that is to say, libe- 
rated, from all crror and ignorance A similar name of another Upanishad 
i» Kshurikd, ‘the razor.” An Engli-h trauelation of this Upanishad is given 
in the Yattvabodhini Pattriké, vol 2. pp J56—60; atid Dr. Weber has 
commented on it in bin Jad. Sted. vol. 1 pp. 270-298, 
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produced food, (which, according to S‘ankara, is the unmanifested 
state of the individual souls, but may as well mean the same as 
the “unmanifested one” in the Katha,) and from food, life (Hira- 
nyagarbha), mind, existence (the five elements), the worlds, works 
and immortality. 

1. The inferior science refers to works, enjoined by the Mantras. 
Those works are offerings to the gods, which must be performed with 
faith, and according to the appointed time and manner. If men 
“performs them, he obtains the Brahma-world or heavenly bliss; if 
he does not perform them, he is deprived of the worlds of bappineas. 
The Upanishad evinces here a high opinion of ceremonies, and even 
a superstitious zeal in the description of the sacrificial fires, the 
pouring out of the melted butter, and the seven tongues or flames of 
the fire. However, this is merely affectation; for it is subsequently 

‘acknowledged, that these rites, their performers, and the worlds, 
which are the results of these rites and other human actions, are 
transient, and that those who think that the performance of rites is 
the last aim of man, are greatly deceived; they are called fools, 
ignorant and blind, and the consequence of their belief is, that 
they are miserable, usbappy, subject to decay and death, and 
lose heaven again, being born cither on the earth, or in worlds 
yet lower, after the effects of the works by which they gained 
heaven have ceased. If one has subducd his senses, if he has 
comprehended that all the worlds are created and finite, and if 
through this knowledge he renounces the world, he is a competent 
student of the science of Brahma. 

2. It is considered that the object of the highest scicnee is 
Brahma, The exposition which follows differs little from that at 
the commencement of the first Mundaka. (y. 6.) Brahms, from 
whoin the individual souls issue like sparks from fire, is a spirit, 
all-pervading, without cause, unchangeable, not to be comprehended 
in any finite forms, and without attributes. From him are pro- 
duced life, mind, all the organs, ether, air, light, water and earth. 
He is the inner soul of all bcings (the Virét). The description of 
that which arises out of Brahma, is then given without apparent 
order, and in conclusion it is enjoined that all is spirit, and that 
by knowing Braifma nan becomes liberated. 
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3. How becomes Brahma manifest, he not being manifest by any 
thing else—for all things are manifested by him? The answer is: 
Brahma is manifest; for he is within ourselves and, in fact, within 
all that exists. The principal means of obtaining a knowledge of 
him is to meditate by the word “Om” on the soul which is 
to be identified with Brahma. Tere it is again repeated (2, 2, 5,) 
that he is the foundation of the heavens, the earth, the atmos- 
phere, the mind and the organs, that he is soul alone, and his 
existence in the body only a form of manifestation of him. The 
soul is all-wise, omniscient ; it is within the heart, where it manifests 
itself as mind and as the ruler of the senses; it manifests all and 
is all. If a man has a knowledge of the soul, for him all work 
ceases and all doubts disappear. Knowing the infinite Brahma, 
he becomes identical with him, and his whole existence and mint is 
devoted to him. Brahma is not comprehended by the senses, nor 
by devotion or rites, and on account of his subtle, aud at the same 
time infinite, uature he passes the understanding of ordinary minds 
which are always affected by the senses; but he is comprehended 
by intellect purified through knowledge and meditation, This know- 
ledge is not the effect of reading or understanding the Védas, but is 
gained when the meaning of the Védénta is understood, and 
when, together with the renunciation of the world, there is con- 
centration (Yoga) of the intellect. 

4. The effect of such a knowledge is complete liberation. Then 
the soul retires from the world; it concentrates all its parts within 
itself and becomes identical with Brahma ; like rivers, when flowing 
into the sea, become ouc and the same with it. Ile who knows 
Brahma, becomes Brahma. 

The similarity between the Katha, Pras‘na and Mundaka, not 
only in mode of exposition, but also in the images and in whole pas- 
sages, is very striking ; more especially is this the case between the 
Mundaka and Katha and between the Muydaka and Pras’na Upa- 
nishads, Which of them was the original, or what relation they 
bear to any other sources, it is impossible to decide. This much, how- 
ever, may be said, that the Pras‘na bears evident marks of compila- 
tion ; the passages, which it has in common with the Mundaka, are 
iu the Pras‘na not in their proper connexion, and there can be hardly 
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a doubt, that its composition is of a later date than that of the 
Mpndaka, and this is confirmed by the fact, that the doctrine of 
the Pras‘na is already ina more advanced state, as it makes men- 
tion not only of the clements, but also of their rudiments (Mét- 
tri). The second Katha, as has been shown in its introduction, 
is also rather a compilation than an original work. Such is not 
the, case with the first Katha, where ideas aud expressions are 
__in perfect harmony, and appear to be determined by one and the 
* same leading idea; yet even here the legend, which introduces 
the philosophical contents, is borrowed from another source, so 
that of the three I am inclined to assign priority in time to the 
Mundaka. 
The doctrine of the absolute Brahma, of his relation to the world 
and the individual soul, and of the last aim of man, has nearly reached 
* its consummation in those three Upanishads, at least as regards its ex- 
tent, not its form. The form, on the contrary, in which it is given, 
appears generally arbitrary. The doctrine is represented without 
doubt, and by simple assertion. How we come to this or the other 
idea, or how any particular idea is the inevitable result of reflection, 
is seldom explained, so that the links between our common know- 
ledge and the knowledge of Brahma seem wanting. Jowever, there 
are such links, and they give us glimpses into the origin and deve- 
Jopement of the system. To the authors of the Upanishads them- 
selves it must have appeared unnecessary to describe the process 
whieh led them to the notion of Brahma, either, because they were only 
the late expositors of a system which originated long before them, 
or because in the dawn of philosophical thought it is found more 
easy to give the result of researches than the researches themselves. 
‘The principal link which connects car common knowledge with the 
notion of Brahma, and which is found iu those three Upauishads, 
and, indecd, more or less clearly exhibited, in all the Upanishads, is 
the reflection that the world is transient, that it is au effect and must 
have a cause which is of a heterogeneous nature. WH, under the 
guidance of this thought, we survey our ideas of external things and 
of ourselves, as they are conceived previous to philosophical refiec- 
tion, and if at the same time we bear in mind the views of the 
Upanishads, we may without difficulty reconstruct the chain of 
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thought leading to the notion of Brahma, who is absolute existence, 
knowledge and bliss. I give here an outline of such an attempt, 
with a view of showing that the idea of Brahma, which, as repre- 
sented in the Upanishads, often appears without auy support, is not 
a mere production of fancy, but connected with our common ideas, 
however incapable it may be of becoming the foundation of our 
knowledge. ' 

1, The idea of infinite existence is taken from external things. 
These are at first, that is, previous to reflection, believed to 
exist ; but existence soon recedes from them ; they show themselves 
as effects and causes, as produced and producing, as changed and 
disappearing. We observe that all external things are composed of 
fa limited number of elements; they change in form and in quality ; 
earth is dissolved into water, water into heat, fire into air, and 
air into ether, which latter, although itself not perceptible to the 
senses, is recognised by its quality—sound. There is a corres- 
ponding change from ether to air, and so on to earth, so that none 
of these elementary beings is unchangeable, and therefore cannot 
really be said to have any existeuce. The same is the case with 
the elements which are termed “subtle,” as explained in page 3. 
It is thought that the body is supported by certain airs, as, for 
instance, by respiration ; for life is destroyed when they cease to 
act, showing thereby, that the “ gross” body depends upon them, 
and that they themselves are changeable, Subtler than those airs 
are the senses; for they cannot be perceived like the vital airs ; 
but, in all of them obtains the same liability to change, and all 
derive their existence from something else. They are effects indi- 
cating a cause. Proceeding then from effects to causes which 
are agnin effects, we arrive at last, materially spenking, at some- 
thing which is not effect, viz. indistinguishable matter, but yet, it 
we reflect, we shall perceive that this also is not an Indepen- 
dent Cause, for it changes; and the effect of that change is not 
something else, but itself; it is therefore after the effect another, 
and yet the same. Consequently, it cannot be said that those ex- 
istences connected among each other as causes and effects, really 
exist ; for none of them are exempt from change. To break through 
this circle, we must look for an existence which does not change, 
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or depend upon another, and is always the same and likewise the 
cagse of those changeable existences. This must be something 
which cannot be perceived by any sense and is without the attri- 
butes found in objects which are perceptible. Here every change 
ceases; here the mind can rest; here that faith may find root 
which we seek in vain among the ficcting things of the world. 

2. We proceed to the idea of Brahma as Absolute Knowledge. 
We cluim a knowledge of external as well as of internal objects. 
This knowledge appears at first well defined; it is the knowledge 
by which our actions are regulated, and by which we maintain our 
very existence in conflict with other existences. But, then, know- 
ledge is transient ; as it is produced in one moment, it disappears in 
another, and the things of which it isa knowledge, are also tran- 
sient ; it is therefore a transient hnowledge of transient things. And 

"this defect cannot be avoided, as we find the same change in our 
whole experience. If we proceed from external to- internal things, 
the difference, if any, is not great. There are first our senses; but 
they have relation to something else; they know nothing by them- 
selves, and above all, they depend even for their knowledge upon 
the mind, for the latter is an indispensable medium of perception. 
Is the mind then a Final Cause? Far from it; for mind is also 
finite, and shows its dependence upon something else by the fact, 
that in deep sleep the mind itself is without manifestation, Our 
human knowledge, therefore, limited as it is, has but reference 
to a knowledge which is infinite. Having arrived at this con- 
clusion, if we again reflect on our own nature, we find within usa 
permanent clement to which all the modifications of knowledge refer. 
it is the self which hears, sees, minds, and knows, which does not 
disappear with the different acts of knowledge, which is unaltered 
in all those acts, and without which they were themselves impos- 
sible. It is in one word our self, the soul, which, as such, is mere 
Knowledge in the abstract, free from any limits, and independent 
of the objects of knowledge. 

3. A practical want leads to the same uotion. It is in the nature 
of man to strive alter happiness ; but all the happiness which he 
can gain by hig actions is only of limited duration. The enjoy- 
ments of the senses are transient, and the senses themselves are 
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worn out by too much enjoyment; further, sin generally accom- 
panies those enjoyments, and makes man unhappy beyond com- 
parison with the happincss derived from them. Even if the 
pleasures of this world are enjoyed as much as their nature ad- 
mits, if they are as intense, as various, and as uninterrupted as 
possible, yet old age approaches, aud with it death. And the enjoy- 
ments of heaven are in reality not more enviable than these 
pleasures of sense; they are of the same nature, although more 
unmixed and durable; moreover, they come to an end; for they 
are gained by netions; and as these latter are finite, their eect 
must also be finite, In one word, there is necessarily au end to 





all those enjoyments, and what avails it to strive for pleasures 
which, we know, cannot satisfy us beyond the moment of enjoy- 
ment, It is therefore in the nature of man to look out for an 
unchangeable happiness, and which must come from a being in 
which there is no change. If snch a being ean be found, it is 
only from him that man can obtain an unalterable happiness, and, 
if this be so, this being must become the sole object of all his 
aspirations and actions. 

‘This happiness is not to be obtained from the gods, as described 
in the Védas; for they are themselves subject to passion, misery, 
defeat and destruction, and cannot give what they have nut them- 
selves ; it must be sought in the soul, which is unchaugeable, and 
if we compare the various degrees of happiness, we find the 
following facts: that in our scarch for happiucss among exterual 
things, we are invariably deceived; for no external thing remains 
in our power: the less we have of external pleasure, the more 
exempt are we from misery: the happmess which we deri 





e from 
mental action is infinitely higher ; for first, the senses, the instru 
ments of transient happiness and inisery, are subdued ; and second. 
ly, in knowledge itself is found a more intense and durable hap- 
piness. Happiness, then, appears to be in intimate union with 
knowledge ; the purer the kuowledge, the greater the happiness, 
and vice versa, and we arrive uccessarily at the notion of a happi- 
ness without bounds, which is fonnd in infinite hnowlelge. 

Uere we have arrived at the notion of the infinite Bralma ; for, 
—to combine the results of these reflections,—a finite knowledge 
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must have for its basis infinite knowledge, which latter we have 
segn to be identical with infinite bliss. Does this differ from infinite 
existence which we found first, or, to speak in a more modern 
phrase, are there two absolute natures? To knowledge must, at 
all events, be assigned existence, and so to happiness, aud the 
cxistenee extends as far as this knowledge and happiness, that is 
to gay, it is infinite, and therefore the same with them. Further, 
we arrived at the notion of infinite existence by the thought, that 
all the material existences must ultimatcly be based upon some- 
thing not material, aud we called this, in want of a more appropriate 
wame, existence; now, we have found this in the soul, and can 
substitule it for the notion of infinite existence. And lastly, we 
do not find the soul in a sphere different from matter, but in the 
same; for within every inuterial being we find soul, and where soul, 
“also matter; and as the soul shows itself in every respect absolute 
and independent, while matter is every where finite and dependent, 
we are compelled to consider the soul as the cause upon which the 
existence of uatter, im its varions forms, depends. Brahma is 
therefore the being of infinite existence, knowledge and bliss, 

Iu giving this exposition, it was my intention to show, that the 
ideas by which the notion of the absolute Bralona is arrived at, are 
much more connected among themselves and with our common ex- 
perience than they at first appear. It is not diffieult to discover 
the errors which are inherent in arguments of this kind, and we shall 
take occasion to cxpose them when we review the whole system of 
the Upanisheds. 


THE MUNDAKA UPANISHAD 


OF THE ATHARVA VE'DA. 


First Mundaka 


FIRST SECTION. 


1, Brahmé, the creator of the universe, the preserver of the world, 
was first* produecdt among the gods. He taught the science of 
Brahma,} the foundation§ of all sciences, to Atharva, his cldest 
son. 

2. Atharvan revealed of old the science of Bralima, which Brah- 
mé had explained to him, to Angis; he explained it to Satyavaha of 
the family of Bharadvdja, who revealed the science, traditionally ob- 
tained by the succession of teachers,|| to Angiras.§ 








* First,--may also refer to excellence; in this ease the version would 
be, “ the principal of the gods.” 

+ He was produced, that is to say, manifested, by his own act, not os the 
other creatures in consequence of their virtue or vicc —S’, 

+ S', remarks that “ Bralrauvidya admits of a double explanation ; it either 
denotes the ncience of Brahma, the science of the absolute spirit, or the science 
which has been revealed by Brahmé the first-born, and this science is of 
course tho tcience of Brahma.” —The latter interpretation, though otymologi- 
cally unobjectionable, is hardly admissible, and would owe its origin rather 
to a mythologist than to a philosopher 

§ For it ia the cause, that all other sciences are manifested.’ 

I“ Purdvara” means either the science obtained succostively, or the -u- 
preme and the lessor scienee.—S'. ' 

Other liste of teachers are given in other Upanishads. 
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. 

3. The son of S‘anaka, the great house-holder, appronched, ac- 

cording to the rite, Angiras, asking him :— Who is it, O venerable, by 
the knowledge of whom this all becomes known ?* 

4, He said to him:—Two sciences must be known, thus tell us 
the knowers of Brahma, the highest and the lesser.> 

5, The lesser comprehends the Rik, the Yajus, the Sama and the 
Atharva Védas, accentuation, ritual, grammer, glossary, prosody 
and astronomy. Again the highest is the science, by which that 
indestrugtible (Brahma) is comprehended. 

6. He is the invisible,{ unseizable§ being, without origin, without 
distinction, || without eye or ear, without hand or foot, the eternal, 
pervading,** omnipresent,t+{+ subtle, inexhaustible being, whom the 
sages behold as the source of the elements. 

7. As the spider casts out and draws in (its web), as on the earth 

“the annual herbs are produced, as from living man the hairs of the 
head and body spring forth, so is produced the universe from the 
indestructible (Brahma). 

8. By devotiont} is Brahma concentrated, hence food§§ is pro- 





* Who is the cause of the world, by the knowledge of whom his effect, 
the world, is comprebended.— 3’. 

+The highest is the science of the supreme spirit, the lesser the science whoso 
objcet is to show the cause of virtue and viee and their consequenees.—9’, 

Sankara guards here against 3 misconception of the answer. At first 
view it appears that tho answer does not agree with the question ; for it was 
asked, who is it, by the knowledge of whom this all becomes known? And 
the answer is: ‘I'wo sciences must be known &c. This, says S'ankara, is 
a necessary fault, because the full answer can only be given after the exposi- 
tion is completed ; for it will be shown, that the lesser science is in truth 
ignoranee, it teaches nothing real, and must therefore be rejected. 

+ Invisible,—ineomprehensible to the senses of intellect. 

§ Unseizablc,—unapproachable to the organs of action. 

I! Without qualitios,—by which things are distinguished. 

J Without the organs of intellect and of action, 

** In all beings,—from Bralimd to imioveable matter.—S'. 

++ Omnipresent,—like the ether. 

$% Topas (devotion) means here knowledge, (reflection,) the knowledge of 
the power of creation, preservation and destruction —S'. 

§§ Food, anna, the general unmanifested state of the individual souls in 
their state of a desire to act.- S° 
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duced, from food life,* mind,t cxistence,t the worlds,§ (works|| 
and) from works immortality.4] 


9. From him who is all-wise,** omniscient, whose devotion (tapas) 


has the nature of knowledge,t¢ are produced this Bralund,ft uae, 
forms and food. 


* Life,—iliranyagarbha, the soul of the workd.—3". 

+ Mind,—manas, which determines, mistakes, doubts and definey.—S'. 

+ Existence,— satya, the five elements. --S'. 

§ The seven worlds 

|| Performed by man, &e 

‘| Immortality, the effeet of works, viz. immortality only comparatively 
speahing, whirl continues a» long aa the effects of the works continue. 

** Sarvajna (all-wise) means, according te S‘ankara, who knuws ull genc- 
rally ; and Sarvavit, (umniscient) who knows all specially. 

#4 That is to say, which is without any cifort—3'. 

tt Mirayyagurbha. 
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SECOND SECTION. 


. 

1, This is the truth:* The workst which the wise beheld (re- 
vealed) in the Mantras were in the Tréts Yugat performed in ma- 
nifold ways, (Therefore) you that desire the proper fruit .(of 
your works) practise them (now) always.—This is your road for 
(objaining) the world of your actions. 

2. When the bearer of the sacrifice (the fire) is kindled, when the 
flame flickers, then let (the sacrificer) throw the offerings between 
the two portions of melted butter. With faith must be offered.§ 

3. By a sacrifice,—which is not accompanied with the rites on 
the day of the new-moon, or on the day of the full-moon, or every 
four months, or in the autumnal season, or where no guests are in- 
vited, or which isnot done in proper time, or which is performed 

“without the rite to the Visvadévas, or against the regulations,—a 
person is robbed of the seven worlds, 

4. The seven flickering toogues of the fire|| are :—-K4li (the black 
one), Karli (the terrific one), Manojava (swift as the mind), Sulo- 
hité (the very red one), Sudhdmravarné (of purple colour, Sphu- 
lingini (emitting sparks), and the Vis’varup{ (all-shaped) goddess. 

5. Whoever performs works, when those (tongues) are shining, 
and (performs them) in due time, is taken by the offerings in the 


* In tho firet section tho inferior and higher aciences have been defined ; 
the second is intended to show their objects, which are the world and the 
supreme Brahma ; at firet the inferior science is deseribed, because, without 
knowing it, thore cannot be a desir to abandon it.— 8'. 

+ Fire-offerings,—8'. he. 

Beside this explanation of “ Trétéyém” S'snkare gives another, viz. that 
it moans also the triad of agents employed at sacrifices, the Hoter, Adhvaryu, 
and Udgétar, Dr. Weber mentions a third interpretation, given by Anquetil, 
(Ind, Si, vol.i. p, 282)—“ Anquetil explains it by: ot in quibusque tribus 
Beid (Védis) illa opera extonsa explicate sunt; accordingly the Atharva 
would, with regard to observances, refer to the threa more ancient Védas, 
while it claimed for itself the Brobma-vidyé ; but at the commencement 
the Atharva-Véda is expressly counted as one of the lesser Vidyss.” 

§ Tho words “s‘raddhayé hatam” are not in tho text published in the 
‘Tattvabodhini Pattziké 

it Vide Pras‘na U. 3, 5. 
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form of the rays of the sun, and carried to that (world), where the 
one lord of the gods* abides. 

6. “Come, come,” thus saying, the resplendent offerings carry 
the sacrificer by the rays of the sun, honouring him and saluting 
him with the welcome word: “This is your holy Brahma-world, 
obtained by your desert.” 

7. Perishable (and) transient, are verily the eighteen support- 
erst of the sacrifice, on whom, it is said, the inferior work depends. 
The fools who consider this (work) as the highest (object of man), 
undergo again even decay and death. 

8. In the midst of ignorance, fools, fancying themselves wise and 
learned, go round and round, oppressed by misery, as blind people 
led by a blind.§ 

9. Living in various ways in ignorance, youths imagine, we have 
obtained our end. Because the performers of work from attachment 
(to the world) are not wise, therefore, suffering unhappiness, they 
lose heaven, when the fruit of their works has become nought. 

10. Fancying oblations and pious gifts|} (to lead to) the highest 
(object of man), fools do not know any thing (as the cause of the) 
good. Having enjoyed (the fruit of their works) on the high 
place of heaven, which (high place) they gained by their actions 
they enter (again) this world or one that is lower.] 

11. Those again who, with subdued senses, with knowledge and thi 
practice of the duties of a mendicant, in the forest follow austerity auc 
faith,** go, freed from sin, through (the grace of) the suntt (to thi 
place), where abides that immortal spirit{} of inexhaustible nature. 


+ Indra, according to Sankara. 

+ Compare this with Pras'na U. 5,2—6, whero man is carried to differen 
worlds by the Mantras of the Védas. 

+ Namely sixteen prieste, the escrificer and hia wife —S'. 

§ The samo with Katha U. 2, 5, oxcept that the Katha hes “dendramys 
méné 2” for “janghanyaméné,” 

| Iehta, parts, “oblations, pious gifts.” Vide Pras‘na U. 1, 9. 

| Vide Katha U. 5, 7. 

** Faith in Hirapyagarbha, the ercator.—8’. 

++ By the sun, that is to say by the northern path. Vide Pras’na U. 1, 9. 

$f Hiranyogarbha. The 11th Mantra docs not refor t» the supreme, bu 
to the inferior Brahma 
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12. Let the Brdhmana after he has examined the worlds, gained 
by, works, renounce the world, (by the reflection that) there is 
nothing that is not created, because it is the effect of work. For 
the purpose of knowing that (which is not created), he approaches, 
sacred wood in his hand, a teacher, who knows the Védas and who 

zis solely devoted to Brahma. 

43. Let then the wise (teacher) explain to that (pupil) who 
approached him according to the rite, whose mind is at rest and 
whose senses are subdued, eccording to the truth the science of 
Brahma, by which he knows the indestructible true spirit. 
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Second Mundaka 


FIRST SECTION. 


1. This is the truth :* As from a blazing fire in thousand ways 
similar sparks proceed, so, O beloved, are produced living souls of 
various kinds from the indestructible (Brahma), and they also return 
to him. 

#2. He is verily luminous,t without form, a spirit, he is without 
and within, without origin,§ without life, without mind, he is purei] 
and greater than the great indestructible one. 

3, From this (Brahma) are produced life,** mind, and all the 
organs, ether, air, light, the water (and) the earth, the support of 
all, 

4. He, whose head is the fire,tf whose eyes are the moon and the 
sun, whose ears the quarters, whose revealed word the Védas, whose 
vital air the mind, whose heart the universe, from whose fect the 
earth (sprang forth), is the inner soul of all beings.t{ 


* Tho first Mupdoka gives an exposition of the inferior science, the 
second is intended to deveribo the science of Brahma.—A’, Both commence 
with the declaration, that it is trath which they toach ; but, enjoins S‘ankara, 
the trath of the highest science is very different from the truth of the lesser ; 
the latter is in fact no truth, but rather ignorance, while the formor is truth 
in the full sense of the word. 

+ Vide Br. A.', 2, 1, 20. 

+t Divys means, according to S',, either “luminous,” because he is himself 
light (or knowledge), or “ divi awétmani bhava,” produced, existing in 
heaven that is in his own self, or “heavenly.” 

§ In this is implied, that he is not produced, that he does not exist in 
time, that he does not change, not increase or decroase, and is not liable to 
destruction —8'. 

i Without sttributes, identical throughout, mere knowlodge. 

‘{ This is Brahma in hia unmanifested state.—S'. 

** Biranyogarbha—B’. 

+t The heavons.—8'. 

Tt Tho Virét. 
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. 


5. From him* is produced the fire whose fuel is the sun; from 
the moont Parjanya, (from him) the annual herbs on the earth ; 
(nourished by them) man emits seed upon the wife; (thus) many 
creatures are produced from the spirit. 

6. From him (emanated) the Mantras of the Rik, the Séma and 
‘the Yajur Vedas, the initiatory rites,t the burnt offerings,§ all the 
sacgifices,|| the donations,{| the year** and also the sacrificer, (and) 
the worlds in which the sun and moon purify.t+ 

7. From him also were produced in many ways the gods, the 
Sadhyas,tt men, quadrupeds, birds, the vital airs that go forward 
and descend, rice and barley, devotion, faith, truth, the duties of a 
Brahma-student and observance. 

8. From him proceed the seven senses,§§ the seven flames,||{| the 
seven kinds of fuel, {J the seven sacrifices, *** these seven placest}t 


* [oaven, Parjanya, the earth, man and woman, are hore represented as 
five fires.—A', 

+ The moon, as produced from the fire of heaven. 

t Dikshé, according to8’., certain rites, preliminary to tho sacrifices them- 
selves, a8 the taking of kusa-grass, &c. 

§ In which melted butter is offered. 

11 Sacrifices, where animale are fastened to posts, as S’, expresses it, bo- 
cause animals wore not always offered at those sacrifices, 

4] Donations of one cow up to the bestowing of the whole property aftor 
the sacrifice to the attending priests —8'. 

** As part of the time and the rites.—S'. 

++ The rowards of the ignorant and knowing performers, the ono to be 
obtained by the Southorn, the other by the Northern path. Vide Pras'na 
U.1,9. 

tt A kind of gods. 

§§ Peéna ia here the term for “senses.” That it means here “sense” and 
not “ vital air,” is evident from its attribute “ seven,” which would not agroe 
with vital air. The sonsos are called seven, bocause there aro seven orifices 
in the head which lead to them.—8’. . 

Ill The seven Hames, the power of the senscs to manifest their respective 
objects.—S'. : 

1% Tho objocts of the sonscs. 

*#* Tho knowndge of those objects. 

‘ttt The places of the sonses. 
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in which the vital airs move that sleep in the cavity (of the heart) 
and that, always seven, are ordained (for every living being). " 

9, Thence (proceed) all the seas and mountains; from him 
proceed the rivers of every kind, thence all the annual herbs, the 
juice* by which, together with the elements, the inner body+ is 
upheld. 

10, Spirit alone is this ali, the works, austerity. Whoever knqws 
this supreme, immortal Brahma as dwelling in the cavity (of the 
heart), breaks, O gentle youth, the bonds of ignorance. 


* The jaiee of five kinds, sweet, bitter, &e. 
+The subtle body, according to the Védénta, consisting of the three 
sheaths of intellect, of the mind and of life. Vide p. 3. 
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SECOND SECTION. 


1. (This Brahma* is) manifest, near, dwelling verily in the cave,t 
(is) the great goal ; on him is founded ail that moves, breathes and 
closes the eyes. This you know as what exists and not exists,f as 

“what is to be adored,§ as what is beyond the knowledge of the 
eréatures,|| as the greatest. 

2. As luminous, as more subtle than what is subtle, on which 
the worlds are founded and their inhabitants. This (is) the 
indestructible Brahma, this life, this speech and mind. This is 
true, this is immortal, this, O gentle one, know as (the aim) to be 
pierced (by thee). 

3. Seizing as his bow the great weapon of the Upanishad, (let 
man) put (on it) the arrow, sharpened by devotion, attracting with 
the mind whose thought is fixed upon that (Brahma). Know, O 
beloved, that indestructible (Brahma) as the aim. 

4, WThe sacred word (“Om”) is called the bow, the arrow the 
soul, and Brahma its aim ; he shall be pierced by him whose attention 
does not swerve. Then he will be of the same nature with him 
(Brahma), as the arrow (becomes one with the sim when it has 
pierced it). 

5. On him are based the heavens, the earth, the atmosphere, the 
mind with all the organs. Him ye know as the one soul alone. 
Dismiss (all) other words ; he is the bridge to immortality, 

6. Within (the heart), which the arteries enter as the spokes 
the nave of the wheel, he moves—becoming manifold.*- You 
meditate on him by the word “Om.” Be welfare to you that 
you may cross over the sea of darkness. 


* How becomes Brahms, who is without form, an object of knowledge, 
and which are the means of producing it 18". 

+ In the heart of all living creatures. 

According to S’ankara’s explanation, the gross and subtle bodies, 

§ Or desired. 

1 Of common people. 

‘J This veree explains what is meant by ths bow, &c.—8'. 

+* By the manifold modifications of secing, hearing, wishing, &e. 
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7. The soul which is all-wise, omniscient, whose glory (is manifested) 
in the world, is placed in the divine town* of Brahma, in the ether 
(of the heart) ; it is of the nature of the mind, the ruler of life and 
of the body, placed in food.+ The wise, concentrating the heart, 
behold by the knowledge of him (Brahma) that whose nature ap- 
pears as bliss, is immortal. 

8. The bond of the heart is broken ;t all doubts disappear, and 
his works cease (to bear fruit), when (the being) who is supreme 
and not supreme, § is seen. 

9. In the golden (luminons) highest sheath|| the knowers of the 
soul know the Brahma who is without spot, without part, who is 
pure, who is the light of lights. 

10. There] (as to Brahma) the sun does not manifest, nor the 
moon and stars, there do not manifest those lightnings, how then 
should manifest this fire? When he is manifest, all is manifested 
after him; by his manifestation this whole (world) becomes ma- 
nifest. 

11, This immortal Brahma is before, Brahma behind, Brahma to 
the right and to the left, below and above,** all-pervading, Brahma 
is this all, is this infinite (world). 


* The mind, according to S‘ankara. 

+ In the nutrimentitious sheath,—S', 

Vide Katha 6,15, 

§ Supreme and not suprome, considered as cause or offoct, according to 
S/ankara’s explanation. 

| In the sheath of intellect. 

I The same as in Katha 5, 15 ; and in S’wet. U. 6, 12. 

** Vide Pras‘na U. 1, 6. 
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FIRST SECTION.* 

1, Two birds,+ always united, of equal name, dwell upon one and 
the same tree. The one of them enjoys the sweet fruit of the fig- 
tree, the other looks round as a witness. 

2. Dwelling on the same tree (with the supreme soul) the deluded 
soul (the individual soul), immersed (in the relations of the world), 
is grieved by the want of power; but when it sees the other, the 
(tong) worshipped ruler as different {from all worldly relations) and 
his glory, then its grief ceases. 

3. When the beholder beholds the golden-coloured author (of the 
world), the lord, the spirit, the source of Brahmd,t then, shaking 
off virtue and vice, without spot, be obtains the highest identity.§ 

4, “This lifel| shines forth as all the beings ;” [the wise who thus 
knows, does not speak of any thing else ; his sport is in the soul, his 
love** and action are in the soul; he is the greatest among the 
knowers of Brahma. 4 

5, The soul must verily be obtained by the constant (practice) of 
truth, of devotion, of perfect knowledge, (and) of the duty of a 
Brahma-studeut, He whom the sinless devotees behold, is verily in 
the midst of the body, of the nature of light, is pure. 





* Sankara doscribes the contents of this section, as follows :—The know- 
lodge, by which the supremo Brahmais obtained, has been explained, and alzo 
the concontration, by which he is comprehended. In this soction the 
moans which accompany concentration, are described.—According to my 
opinion, rather all the ineans by which a knowledge of Brahma is obtained 
are here set forth. 

+ The two firat verses oocur also in the S'vét. U. 4, 6-7. 

+ Or: Brahma, who ig also source (of the world). 

§ An identity with Brahma, where no distinction remains. 

W The supreme Rulor.—vide p. 2. 

4 From Brahmé down to inanimate matter.S’. 

** Sport, according to S’., refers to extornal, love to internal, actions, 

Y¥ 
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6. Truth conquers alone, not falsehood. By truth is opened the 
road of the gods, by which the Rishis whose desires are satisfied, 
proceed, (and) where the supreme abode of real truth {is found). 

7. This (being of Brahma) is great, divine, of a nature not to be 
conceived by thinking, more subtle than what is subtle,* it shines 
in various ways, it is more distant than what is distant, and also 
near in this body ; for the beholders it dwells even here in the cave. 

8, It is uot apprehended by the eye, not by speech, not by the 
other senses,t not by devotion or rites; but he, whose intellect is 
purified by the light of knowledge, beholds him who is without 
parts, through meditation. 

5. This subtle soul is to be known by thinking, into which life, 
five-foldt divided, entered. The organ of thinking§ of every creature 
is pervaded by the senses ; that (organ) purified, the soul manifests 
itself. 

10, Purified in intellect, (man) gains that world and those desires 
which he imagines in his mind.jj Therefore let a man who is desi- 
tous of prosperity worship him who knows the soul, 


* Kotha U.2,20. +KathaU.6,12, + Vide Prés. U.2,3, 
§ “Chittam,” here, according to S‘ankara, for “antakkaranam,” the in- 
ternal organ of tho Védénta. 
W Bri. A’. 1, 4, 15. 
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1. He* knows this supreme Brahma, the place, founded on which 
the whole world shinesin glory. The wise who, free from desires, 
adore the man (who thus knows the soul) will not be boro again. 

2. Whoever fancying forms desires, is by his desires born here 
and there; (but) for him whose desires are satisfied, and who has 
tecognised the soul, vanish even here all desires. 

8, The soul cannot be gained by knowledge (of the Véda,) not by 
understanding it, not by manifold science. It can be obtained by 
the soul by which it is desired. His soul reveals its own trath.t 

4, The soul cannot be obtained by a man without strength, nor 
by carelessness, nor by devotion, nor by knowledge which is unat- 
tended by devotion ; but if the wise strives with those supports, then 
enters the soul the abode of Brahma. 

5. {When the Rishis who are satisfied with knowledge, who have 
acquired (the knowledge of) the soul, who are without passion and 
placid in mind, have obtained him, then wise and with concentrated 
mind, every where comprehending the all-pervading (soul), they 
enter it wholly. 

G. Those§ who have ascertained the meaning of the knowledge 
derived from the Védénta, who by the Yoga which renounces all 
worldly concerns, are striving (for emancipation) and whose intellects 
are purified, all those at the time of their final death enjoying the 
highest immortality in the worlds of Brahmal) become fully liberated. 


* He who is purified in intollect.—vide, p. 162. v. 10. 

+ Thus I translated in accordance with S‘ankara’s explanation of this 
pastsgo ; but it appears to me at varianco with tho strict sense of the words, 
as ha rofers the relative “yam” to another subject than ite anteoodent 
“téna.” [ would thorefore prefer tho following rendering. It (the supremo 
soul) can be obtained by him (the individual soul) whom it choses; 
{the suprome soul) choses as its own the body of him (of tho individual 
soul). The whole vorse occurs also in the Katha U, 2, 23. 

t How is Brahma ontered! Tho answer is ;—S’, 

§ This Mantra ia taken from the Taitt. A’. x. 12, 3—vide Webor's 
Ind. 81, vol. i. p. 288, 

II Means the ong Brahma, tho plural is hore uscd, according to’, Deeanss 
Brahma, although one, is porecived as manifold. 
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. 

7. (Then) the fifteen parts* (of the body) enter into their ek 
ments, and all the organs into their presiding deities; (then) th 
actions and the soul, which resembles knowledge, become one i 
the (being which is) great, inexhaustible (and) all. 

8. As the flowing rivers come to their end in the sea, losing nam 
and form,{ so, liberated from name and form, proceeds the wise t 
the divine‘soul, which is greater than the great. 

9. Whoever knows this supreme Brahma, becomes even Brahms 
In his family there will be none ignorant of Brahma ; he overcome 
grief, he overcomes sin, he becomes immortal, liberated from th 
bonds of the cave (heart). 

10. This is recorded in the following Rik :—Let (the teacher) com 
municate this science of Brahma to those who are performers of cere 
monies, versed in the Védas and devoted to Rrahma, who them 
selves offer with faith oblations to the one Rishi (the fire), and b; 
whom the observance to bear fire on their heads has been perform 
ed according to prescribed rite. 

11, The Rishi Angiras communicated this truth before | (to the so 
of S’anaka). Let none read this who has not performed the (fire 
tite. Salutation to the great Rishis, salutation to the great Rishis 


* ‘The fifteen parta, mentioned in the Pras’. U. 6, 4.—5' 

+ Tho eoul under the attribute of intellect, which ie produced by igne 
rance.—S. 

+ With slight variations in the Pras'na.—U, 6, 5. 





INTRODUCTION. 


Tax contents of the Médukya Upanishad,* divested of their 
abstruse phraseology, are as follows. Brahma, the soul or spirit, 
comprehends all things, both objects of perception and those which 
perception cannot reach. Brahma, or the soul, has four modes of 
existence, the waking state, the state of dreaming, the state of pro- 
found sleep, and a fourth state different from any of the former. 
In the waking state the soul through the senses is in actual contact 
with the material world of sense; in the state of dreams, it is 
conscious through the mind of the impressions which remain of the 
former state; in profound sleep no desire, no thought, is left, all 
impressions have become one, and only knowledge and bliss remain, 
It is in this state, that Brahma becomes creator, that all things 
proceed from him, and are again absorbed in him. In the fourth 
state Brahma returns to his sbsolute and infinite nature having no 
relation to ought else. 

The word ‘*Om” is the verbal representative of Brahma, and the 
means by which the idea of Brahma is conceived. The parts of 
which it consists, viz. the letters A, U, and M, correspond with the 
different modes of existence of Brahma: thus A, with his complete 
manifestation (the waking state), U. with his internal manifestation 
(the state of dreams), and M. with his existence when not manifest- 
ed (profound sleep), or when all effects, the whole universe, have not 
proceeded beyond their final cause. The word “Om,” its separate 
parts having disappeared, as soon as pronounced, corresponds to 
Brahms in his absolute and infinite nature. 

By meditation on “Om” in its last form man becomes identical 
with Brahma. 


Upanizhad ie translated by Dr. Weber in his “ Ind. Studien” 
ip. 107-8 Vido also his remarks on it 1. c. pp. 100-7. 
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From the form in which it is represented, I think,” that the Mén- 
dukya is one of the latest among those Upanishads which ex- 
hibit the infinite spirit in its primitive notion, unmixed with sectarian 
views. There is here no enquiry of any kind; the system is com- 
plete, and described in terma which indicate the absence of all doubt" 
or uncertainty as to its truth. The introduction of many of the 
technical terms of the Védénta, with no other object than that of 
making as complete an enumeration of the names as possible, in- 
dicates that this Upanishad is taken from various sources, and that 
it addresses itself more to a blind disciple than to an intelligent 
enquirer. How far it is wanting in the spirit of research, is shown 
by the high veneration in which the word “Om” is held. It is 
represented not as a means, or as the best means of comprehending 
Brahma, but as identical with bim, proving thereby, that truth was 
sought rather by meditation on symbols than on the ideas to which 
they referred. The only trace of a more profound mode of thought 
is found in the order in which the modes of Brahma’s existence arc 
described ; for the commencement is made with the mode or state, 
in which reflection first rises, and it is concluded with the last result 

he mbjgh suet reflection bas attained 


THE MANDUKYA UPANISHAD 
OF THE ATHARVA VEDA. 


» **Om” this is immortal. Its explanation is this all; what was, 
t is, and what will be, all is verily the word “Om ;”* and every 
gelse which is beyond the threefold timet is also verily the 
d “Om.” : 

. For this all (represented by ‘‘Om”) is Brahma; this soul is 
hma. This soul has four conditions.{ 

+ The first condition is Vaisvénara,§ whose place is in the wak- 
state, whose knowledge are external} objects, who has seven 
nbers,{| who has nineteen mouths,** (and) whe enjoys the 

se (objects). 

- His second condition is Taijasa,f{ whose place is in dream, 





According to S'ankara’s explanation the rendering would bo as follows : 
m” this sound (or immortal) is thia all. Its explanation (should be 
wn). What was, what is, and will be, all is verily the word “Om.” 

‘The avyakja (unmanifested) &e.—8’, 

Litorally is four-footed. 

Vis'vdnara, vie'vésém naréndm anékadbé nayanét (from his ruling in 
aifold ways all men) yadvé vis'vas‘chdsnu naras’cha (or from his be- 
all and man).—8’. 

A knowledge difforont from his self. 

{Tho sevon members ore: Lis hoad the heavens, his eyo tho sun, his 
athing tho wind, hia centro the cther, his placy for urine the wator, bis 
+ the earth, and his mouth firo—S'. Anquetil gives the five senses, mind, 
L intellect as hia sevon mombers.— Webor’s Ind, Stud. vol. ii. 107. 

* According to 8’. tho nineteon doors of perception, viz. the five organs of 
olleet, tho five organs of nction, the five vital airs, mind, intellect. 
‘oonsciousnoss and chittam, According to Anquetil the sixteen kalé 
1 the throe guna, and by the sixteen kald ho means the five elements, the 
2 sonkoa, the fivo organs of action and the mind. 
HH Ho is eafled Taijasa, because his object ia a knowledge without cbjects, 
ose nature is more manifestation.—S’. - 
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whose knowledge are the internal objects,* who has seven members, 
nineteen mouths (and) enjoys the subtle (objects).+ 

5, "When the sleeper desires no desires, sees no dream, this, ii 
sound sleep. His third condition is Préjnat (who completely knows! 
who has become one, whose knowledge is uniform alone,§ whow 
nature is like bliss,|| who enjoya bliss, and whose mouth is know 
ledge. ; 

6, He (the Préjna) is the lord of all; he is omniscient, he i 
the internal ruler; he is the source of all; for he is the origin anc 
destruction of (all) beings. 

7. They think the fourth him, whose knowledge are not inter 
nal objects, nor internal, nor both,** who has not uniform know 
ledge,t+ who is not intelligent and not unintelligent,t¢ who i 


* The impreasions remaining in the mind which, independent of the sonse: 
are perceived in dream.—S’, 

‘+ Tho above improssions, 

+ Prdjna (sarvavishayajndtritam asya éva iti Prijns:) who has o kiow 
ledge of every object, according to 3’. ; the dorivation of tho commentator ¢ 
the Védénta Séra (Ramakrishna Tirtha), on the other hand, is préyéndjna 
prdjna, préjnn is person who is nearly ignorant. (V.S. p. 58.) In th 
prevent Upanishad, however, Préjns bas the sense which 8’. ascribes to it. 

§ Through want of discernment, says 8’, because » true uniformit 
cannot exist in that state. Prajndghans is in tho Véddnta Sidra (p, 9 
explained by Prajndnaikarasa, the one nature of knowledge. 

Il Not bliss, but like blies, because it is not eternal.—8.’ 

I Chétomukha it is called, becauso conscience (chétas) is tho doc 
(mukha) to understand the dream, &c., or conscionee, characterised by ir 
tellect, is his door to enter the atate of droam, &c.—8'. And A‘nanda G.add 
“there would be no such things os dream and the waking state indopender 
of the state of profound sloep, because they are the effoots of tho latter.” 

Neithor of these oxplanations appears to mo here called for, but chdt: 
mukha to be taken rather in its literal sense “ whose mouth is knowledge 
in accordance with the expression in tho third and fourth Mantras “ unavii 
s‘otimukha” (who has ninetoen mouths). 

** Whose knowledge are not internal objects, nor internal, nor both aa: 
cossively, prohibita to think Brahma as Taijasa, as Vis'vs, and as being i 
the state between waking and dream.—s'. 

++ Prohibitory of profound sleep,—S’. 

3 Tho first denics that Brahma knows at once all objocts, tho secon 
that he is without coueciousnoss.—S’, 
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nvisible, impgrceptible, unseizable,* incapable of proof, beyond 
hought, not to be defined, whose only proof is the belief in the’ 
oplt in whom all the spheres} bave cessed, who is trafquil,§ 
ilissful, and without duality.|{ : 

8. This soul depends upon the word “Om,” which depends 
pon its parts.| The conditions (of the soul) are parts (of the 
Om”), these parts conditions. (Those parts are) theNtters A, 
U,,and M. 

9. Vais'vénara, who abides in the waking state, is the letter A, the 

first part, (either) from pervading** (aptéb), or from its being the 
first (letter).t+ He verily obtains all desires and is the firat who 
thus knows. 
. 10. Taijasa who abides in dream, is the letter U, the second part, 
fram its being more elevated}t or from its being in the midst.§§ He 
verily elevates the continuance of knowledge, and becomes the like 
(to friend and foe) and has no descendant ignorant of Brahma who, 
thus knows. % 

11. Prajna (the perfect wise) who abides in deep sleep, is the 
letter M, the third part, from its being a measure (mitéh|}{[), or from 


* Boyond the reach of the external organs.—S’. 

+ Or; who is to be obtained by the belief, that in the three states the 
same soul exiats,—8'. 

$ Denies the absence in Brahma of auy of the attributes belonging to 
the waking state, to dream, and sound sleep. —S’. 

§ Freo from change.—8’. 

|| Without distinction —8’. 

41 Parts, (métra) a métra is short vowel or syllabic instant, 

** A’pte: for vyipte: pervading ; for all the words are pervaded by the 
letter A us the world by Vais'vénara —5'. 

tt Ao A is the first of letters, 20 Vais’vénare the first of creatures.—9'. 

+ Ut-karshst, more elevated than the letter A, 1 Taijass ia more elevated 
than Vaie‘vénare.—8'. : 

88 Of the letters A and M, as Tsijasa is between Vie'vs and Vais'vénara. 

I Because Taijasn and Vis'va are measured by the Préjna, by their 
entering and leaving the state of destruction and birth, as barley ia measmr- 
ed bya ‘Praatha (a small kind of measure).—8’. 


» tr Lente yt add “or.” 


Page, 129 line, 10. 

or BOE, 28 9a 
a» “stl 98 

a» =132 

» ~~ » ® 

» 183 4 7 in 
» pg 26 ” 
n lH , 36 ” 
» — » & ” 
» 13% 5 18 na 
» 17 » 19 » 
» = » 32 » 
» 138 , 36 ‘< 
» 140 ,, 16 a” 
» 02, t oe 
» 9 9129,30,32,33, 
» = 2» 20 ” 
» WF » 7 ” 
n 168 ,, 27 ” 


Sor equalising, read equalising. 


Bramanistha, sw Brahosisths. 
Susumna, » Sushummé. 


‘ 


Susumne, read Sushumné. . 





disc, . » disk, 

awaking, » waking. 

awaking, » waking. 

shadcha ashad- ,, eachchansach 
cha, ~ cha. 

after, » . 

Yajur, » 

Giri, ” - 

awaking, » waking. 

world’s, » Worlds. 


conquers alone, ,, alone conquers, 
Vais'vénara, » .Vie'vénara. 
antekkaranam, ,, antahkaranam. 
Vaisvénara, » Viw'vanara, + 
characterised, ,, characterized. 


